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INTRODUCTION 


The Bhagavadgita, more commonly known as the 
Gita , is the sacred book of many millions of people. 
It is to the Hindu what the New Testament is to the 
Christian or the Torah is to the Jew. Actually it is a 
fragment of a much longer poem, one of the great 
epics of India, the Mahahharata. It deals with some 
of the most profound issues of life. Two armies are 
drawn up for a battle, and Krishna asks himself the 
questions which all men are likely to ask before they 
face the great unknown vistas of death. Because of 
its content and its tentative answers to some of the 
great riddles of existence this far eastern Job stands 
as one of the great religious books of all time. 

During the years there have been many transla¬ 
tions of the Bhagavadgita into English. Most of these 
translations have a highly personal flavour. The Gita 
is so concise in its phraseology and so capable of many 
interpretations that often these translations have told 
us more about the translator than about the funda¬ 
mental philosophy of the Gita. In this present work 
Dr. Sakuntala Rao Sastri has attempted to avoid 
many of the problems which are concomitant with so 
many of these translations. She gives the original 
text line by line, its Anglicized form, a literal transla¬ 
tion, and then notes as to what some of the distinc¬ 
tive translators have said about this particular pas¬ 
sage. Most Westerners do not understand Sanskrit. 
But with this volume one can come as close as possible 
to the original meaning. 
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Dr. Sastri comes to this task with an excellent 
preparation. The first woman to receive her B.Litt. 
in Sanskrit from Oxford University, her own Indian 
background gives her the congenial atmosphere neces¬ 
sary to catch the flavour of the classics. Her know¬ 
ledge of comparative religions plus something of the 
mental make-up of the Western reader through long 
residence in America makes it possible for her to bring 
additional insights to this task. Now the President 
of the East-West Institute in New York City, she is 
establishing a new kind of intellectual relationship 
between America and India. 

The East-West Series is published by the East- 
West Institute. The aim of the East-West Series is to 
present in highly competent scholarly form and yet 
in understandable manner the cultures of the East to 
the West. It is thoroughly appropriate that Dr. Sastri’s 
translation and critical study of India’s most sacred 
book, the Bhagavadgita, should be the first book in 
this projected series. 


Walter Donald Kring 



PREFACE 


The idea of translating the Bhagavadgita came to 
my mind when I was a student at Oxford. As the idea 
germinated and developed with me in my travels to 
England through India and Japan, I gathered mate¬ 
rials together during leisure hours with the intention 
of sometime incorporating them into the projected, 
work. It was not until I arrived in Japan and estab¬ 
lished at Tokyo in 1955 the Sanskrit Vishva ParishacL 
of Japan that I seriously was able to work on my 
translation and to give it a final form. It was while 
teaching the Bhagavadgita to the members of Sans¬ 
krit Vishva Parishad of Japan that the shape and form 
of the book took place. It was then I realized that if 
my students were to benefit from the book, I will have 
to present the subject matter in such a way that they 
would be able to grasp it quickly and intelligently. At 
that time there was not available in English an Edi¬ 
tion of the Gita which gives the Sanskrit words, the 
pronunciation of the words in English and English 
meaning of each word. If my Japanese students were 
to learn Sanskrit, this method would have to be follow¬ 
ed. So it is that this book was an actual development 
of a serious effort to teach students with no know¬ 
ledge of Sanskrit in the simplest and most compre¬ 
hensive manner. The method followed in this book 
proved so successful with my Japanese students that 
I felt that if organised and made into a text book, 
the material would be of great help to the many 
thousands around the world who desire to know the 
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Bhagavadgita not only in a form of translation but 
as well in the original text with its original meaning. 
It is in this way that the book has come into birth. 
I shall feel my labour rewarded if my efforts in this 
direction will be of help to those who are interested 
not only in the philosophy of Bhagavadgita, but also 
in the form of its expression. 

In translating this work, all books on the subject 
available have been consulted; among them those of 
Douglas P. Hill, John Davies, Thomson and Telang. 
Thanks are due to my many good friends in various 
parts of the world who have been kind enough to 
make many helpful suggestions and who have given 
me encouragement in this work. 

New York, S.R.S. 

June 1, 1959. 



AVANT-PROPOS 


Mademoiselle Sakuntala Rao^Sastri a eu l’heure- 
use id6e d’ elaborer une traduction de la Bhagavad 
Git& y le grand texte sacre de l’hindouisme. 

Uneb traduction de plus, dira-t-on? Mais Mile. S. 
Rao veut atteindre un public neuf, et tout d’abord, les 
amis de la culture indienne au Japon. Songeant a 
leur souci principal, qui est d’avoir acces a la lecture 
de la Gita dans l’original, elle leur fournit ici une 
traduction, aussi probe et directe que possible; et, 
stance apres stance, un “mot-a-mot” devant permettre 
au lecteur ignorant encore le Sanskrit mais desireux 
de l’apprendre, de suivre pas a pas l’original. Chaque 
stance comprend done quatre etages: le texte en deva- 
nagari, la transcription, la version litterale et la 
traduction en anglais correct. On ne saurait faire 
oeuvre plus utile sur le plan, pedagogique. 

Des notes viennent eclaircir les principales diffi¬ 
culty du texte. Une longue introduction est donnee, 
qui constituera une preparation “spirituelle” a la lec¬ 
ture du poeme. On y trouvera en effet, outre 
Tanalyse du contenu, chant apres chant, une etude 
d’ensemble sur la pensee qu'exprime la Gitd. Le sujet 
a ete maintes fois aborde. Ce texte est si riche qu’il 
prete toujours a des perspectives nouvelles. Mile S. 
Rao pose notamment le probleme des rapports entre 
la Gitd et le bouddhisme ancien: des citations de 
textes bouddhiques sont destinies a montrer la 
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parente entre les deux courants de la speculation 
indienne. Mile S. Rao aura rendu un bon service a la 
cause des etudes sanskrites au Japon—et, indirecte- 
ment, aux Indes memes—en concevant et en realisanc 
cet ouvrage dans les conditions ou elle l’a fait. 

% 


Louis Renou 
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THE BHAGAVADGITA 



THE BACKGROUND OF THE POEM 


Two hundred years ago when India was under the 
rule of East India Company, when an Indian—a Hindu 
—had to take an oath in the court of Justice, he had 
to touch three sacred things and utter his oath; they 
are the Rig-Veda, the water of the Ganges, and the 
leaf of the Tulsi plant. Now question arose, “Can the 
Rig-Veda, the infallible scripture of the Hindus, be 
touched by a man of any other caste except a Brah¬ 
min ?” No, certainly not. So another sacred book 
was thought of that can replace the Rig-Veda and at 
the same time will not break the time-honoured tra¬ 
dition which kept the Rig-Veda far away from the 
reach of common people. This sacred book was the 
Gita. Now Gita has become the Bible of India. As a 
Christian has to touch the Bible before taking an 
oath, a Hindu has to touch the Gita before taking an 
oath. 

The book as it stands, begins with question of 
Dhritarastra to Sanjaya: he says “O Sanjaya! tell me 
what happened when my soldiers and the army of the 
Pandavas assembled at Kurukshetra eagerly awaiting 
to fight?” 

Question naturally arises, who were the Pandavas 
and who were the Kauravas? Why were they going 
to fight with each other? It is necessary to know the 
background of the great war that lasted only for 
eighteen days and destroyed almost all the kings on 
earth! Perhaps in this scientific age, if an Atomic 
war is going to take place, it will also be like this 
Mahabharata war—short in duration but will destroy 
all nations on this earth. 

The origin of this story takes us to a scene in 
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• heaven. There were eight Vasus in Heaven. Once 
they came down to earth to see the hermitage of 
Vasishtha. Vasishtha was absent; his Kamadhenu (a 
kind of cow which used to give milk of its own accord) 
was grazing in the fields. The Vasus were so charmed 
by the liveliness of the cow, that they wanted to have 
it. But that could not be done in the absence of 
Vasishtha. 

The youngest of the Vasus would not return with¬ 
out the cow, so he succeeded in persuading his bro¬ 
thers to join him in his plan of stealing away the cow. 
Vasishtha returned home and searched for his cow. 
He could not find her and by virtue of his divine 
knowledge came to know what had happened during 
his absence. He cursed the Vasus saying that they 
must go down to earth as men. The penitent Vasus 
came to Vasishtha and begged him to withdraw his 
curse. But Vasishtha said, “You must now to go 
earth, but if you can find a mother who can end your 
life as soon as you are bom, then you can return to 
heaven, only he, by whose advice you have done this 
wicked thing, must remain for ever on earth.” 

The Vasus went to Ganga and told her their tale 
of woe. They begged her to be their mother. Ganga 
agreed. 

One day King Santanu was walking on the banks 
of the Ganges. He saw an extremely charming woman 
before him. She was Ganga. Santanu wished to 
marry her. She agreed only on one condition. She 
said, “You must promise that you will never question 
me, nor stop me from any of my actions, even if they 
seem horrible to you.” 

The king promised and Ganga married Santanu. 
One by one seven sons were bom to Ganga, but as 
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soon as the child was born, the mother threw the baby 
into the waters of the Ganges. The king was shocked, 
but he could not stop it, as he was bound by his pro¬ 
mise. When the eighth child was born he could not 
restrain himself. He stood in the way of the queen 
as she was carrying away this baby too and said, "I 
have borne with patience all your actions all these 
years and allowed you to kill my children, but this 
child you cannot kill. I shall not allow you to do it.” 

Ganga smiled. She told the king the story of the 
Vasus, the reason why she killed the children but 
said, “You have broken your promise, so I must go 
away.” So saying she gave the baby to the king and 
vanished. 

The king named this boy Devavrata and brought 
him up with tender care. 

Years rolled away. One day king Santanu was 
roaming near the beach. He got sweet fragrance from 
afar. Searching in the direction of the fragrance, he 
found a beautiful damsel from whose body the sweet 
smell was emerging. 

“Who are you?” asked the king. 

“I am the daughter of the king of fishermen” said 
the girl. 

Santanu was so charmed at the beauty of the girl 
that he went to the fisherman, her father, and asked 
her hand in marriage. 

The fisherman said, “O King! What is the good 
of giving my daughter to you? My daughter’s son 
will not get the crown. You have a son already!” 

Santanu returned home but pined away with 
silent grief. Devavrata grew anxious and ultimately 
found out the cause of the grief of his father. 

He; went to the fisherman and said, “Give your 
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daughter in marriage to my father. I am here to meet 
all your demands. Here, I give up my right to the 
throne.” 

“But,” said the fisherman, “You may give it up, 
but your children may claim their right to the 
throne.” “Then” said the prince “I vow solemnly 
before you that I shall not marry in this life.” 

The gods in heaven were pleased at the great 
renunciation of Devavrata. They named him Bhishma 
or ‘The Terrible.’ 

Santanu married Satyavati and had two sons, 
Chltrangada and Vichitravirya. They were weak and 
anaemic and died childless. Satyavati was a widow. 
She now tried to persuade Bhishma to marry, as there 
was no heir to the throne. But Bhishma was adamant. 

To get a successor to the throne, the widows of 
Satyavatl’s sons were allowed to marry according to 
the ancient custom of Niyoga. They had two sons: 
Dhritarashtra and Pandu. 

Dhritarashtra was born blind and Pandu was sick¬ 
ly. As the former was blind, the latter ruled the 
kingdom. 

A hundred sons were born to Dhritarashtra. 
They were known as the Kauravas. The eldest of 
them was Duryodhana. Pandu had five sons: they 
were Yudhishthira, Bhlma, Arjuna, Nakula and Saha- 
deva. They were known as Pandavas. 

The Kauravas and Pandavas were trained under 
an eminent teacher called Drona. Pandavas became 
great heroes and were loved by the people. 

Pandu died suddenly. After his death, as the 
Pandavas were still very young, Dhritarashtra ruled 
the kingdom with the help of Bhishma and others. 

The Kauravas were jealous of the Papdavas and 
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tried to destroy them. Once Duryodhana got a lac 
palace made for the Pandavas at great cost and with 
great care. The Pandavas were invited there to live, 
but Vidura, a cousin of Pandu came to know of the 
plot and told it secretly to the Pandavas, and also ad¬ 
vised them how to escape from the combustible 
palace. 

The Pandavas entered their new home without 
.showing any signs of suspicion. The plan was that 
they should live there for several days, so that the 
people of the town may not suspect Duryodhana of 
any wicked plot. The servants of Duryodhana were 
instructed to set fire to the house when they were fast 
asleep. 

The Pandavas were not idle. Secretly at night 
they worked hard and cut out an underground pas¬ 
sage which led out to the forest. One night the 
Pandavas set fire to the house at dead of night and 
escaped safely through the passage. People thought 
that the Pandavas were destroyed. Duryodhana was 
overjoyed. 

The Pandavas with mother Kunti wandered from 
place to place disguised as Brahmins. Years thus 
rolled away. King Drupada invited all the kings for 
the swayamvara (or self-choice) of his daughter Drau- 
padl. All the kings came. Sri Krishna also came 
from Dwaraka. The matter was to be decided by a 
feat of archery. At the centre of the open space was 
a pool of water. A rod was fixed therein, to the other 
end of which was fixed a rolling ring. At the centre 
of this ring was a fish. Anyone who could shoot at 
the fish through the ring taking his aim looking at its 
reflection in the water of the pool, would be the victor 
to whom the princess will be given away in marriage. 
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One by one, all the kings tried, but none could 
succeed. The Brahmin-Pantfavas also came there and 
were watching the fun. All at once from among the 
crowd a Brahmin stepped out to try the feat. All 
jeered at him. He went to the pool and in the twink¬ 
ling of an eye, shot through the ring and brought 
down the fish! All the kings were annoyed and want¬ 
ed to kill him. Sri Krishna knew who he was and 
protected him. This was the first meeting of the 
Pandavas with Sri Krishna. 

The victor carried away Draupadi as his prize. 
The princess had to go along with the poor Brahmin 
to his house! The five brothers came home and with¬ 
out showing Draupadi said, “Mother, we have brought 
a fruit.” Mother Kunti said, “May you all five share 
it!’ They then showed her Draupadi, whom they all 
married according to their mother’s wish. 

The Kauravas now came to know that the Panda¬ 
vas were not destroyed but were flourishing under 
happy conditions. Grandfather Bhlshma and Dhrita- 
rashtra called them back. Dhritarashtra offered his 
kingdom to them. Yudhishthira was crowned king. 
The Pandavas were happy. 

Yudhishthira performed Rajasuya sacrifice. A 
wonderful palace was built for him. All the kings 
paid their homage to him and he was recognised as 
an Emperor. 

Duryodhana was burning with jealousy and was 
plotting with his wicked uncle Sakuni how to drive 
away the Pandavas. Sakuni at last found a way. He 
asked Duryodhana to invite Yudhishthira for a game 
of dice. Sakuni was an expert in that game while 
Yudhishthira was a novice. It is the duty of a Ksha- 
triya to accept such an invitation. 
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The game started. Yudhishthira began to lose. 
He staked his kingdom, his four brothers, his wife and 
all his earthly possessions. Duryodhana in his joy, 
ordered Draupadi to be dragged out of the harem by 
her hair. This was done; then he ordered her to be 
made naked in the assembly. Draupadi looked at her 
husbands—heroes—now dumb. She realized her 
helpless position and prayed to Krishna for help. The 
response came. As her clothes were torn away one 
by one from her body, they were replaced by another 
set. Soon heaps of clothes were piled up. Tired and 
exhausted, the Kauravas stopped. 

It was decided that the Pandavas would go on 
exile for thirteen years, the last year of which must 
be spent incognito. If discovered in the last year 
they must go again in exile for thirteen years. So 
the Pandavas went to the forest with Draupadi. This 
time mother Kunti stayed at the palace with Gandharl. 

Twelve years passed away and in the 13th year, 
the Pandavas with Draupadi took service in the house 
of the king of Virata in disguise. Duryodhana sent 
out his emissaries all over the country to find out the 
Pandavas, but they could not succeed. He had, how¬ 
ever, some suspicion about Virata, on hearing certain 
extraordinary reports. So he invaded Virata’s terri¬ 
tory. 

It was now the end of the 13th year. Virata’s 
army was routed at certain places. Arjuna waited 
until the last day of the 13th year was over and then 
forced the son of Virata to go with him to fight. The 
young boy, seeing the vast army, was seized with 
terror and jumped from the chariot to run away. 
Arjuna ran after him, caught hold of him and tied 
him to the chariot. He then took his weapon—the 
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Ganqilva from its hidden spot and began to fight. Soon 
the strong Kaurava army could not face the shower 
of arrows from Arjuna s Gandiva; they were defeated 
and were chased by Virata's army. Arjuna returned 
in triumph. On the way Arjuna revealed his identity 
to Virata’s son. 

Both Bhishma and Duryodhana recognised 
Arjuna, but as thirteen years were over, they could 
not do anything to the Pandavas. 

The Pandavas then sent a proposal that they do 
not want the kingdom, but will be satisfied w T ith five 
villages. Duryodhana replied, “Not an inch of land 
will be given without war.” The Pandavas were 
compelled to equip themselves for a war. Most peo¬ 
ple felt that the cause of the Pandavas was just and 
so many came to help them. 

Sri Krishna was for peace. So the Pandavas tried 
to bring about reconciliation through him. Krishna 
was sent as an envoy. But Duryodhana had in his 
mind the wicked plan of binding him and putting him 
in prison. Krishna escaped by his superhuman power 
and intelligence. 

As Krishna wanted to be neutral and did not 
wish to fight, he asked Duryodhana, “Whom do you 
want? Me or a hundred soldiers more powerful than 
me? I shall not hold weapon in my hands.” Duryo¬ 
dhana chose the warriors and Arjuna said, “Be by 
my side as my charioteer. You need not take part 
in fighting.” Krishna agreed and became his 
charioteer. 

When both the armies assembled in battle array 
at the field of Kurukshetra, Arjuna wanted to sur¬ 
vey the army. Krishna directed his chariot and 
Arjuna saw his near and dear ones standing ready 
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to die. How can he kill them? What will he gain 
by it? His mind was depressed and he flung aside 
his bow and arrows and did not want to fight. At this 
juncture, Sri Krishna spoke something to rouse his 
depressed spirit. The Gita is based on that short 
speech of Sri Krishna. 



II 


THE EPITOME OF THE POEM 

Before we proceed further, it will help us to 
understand the poem better if the summary of the 
whole work is given. 

The story starts with the question of Dhrita- 
rashtra to Sanjaya, asking him to tell him all about 
the battle as he was blind. Sanjaya replies that 
Duryodhana approached his Master Drona, as the 
armies stood in battle array opposite to each other 
ready to fight and expressed his fear that the 
Kaurava host under Bhishma is not equal to the 
Pandava host. He names the chiefs on either side. 

Bhishma wanted to encourage Duryodhana and 
sounds his Conch-shell, a signal for the out-burst of 
martial music on either side. All the leaders blow 
their Conch-shells in response and there was much 
uproar on the battle-field. 

The battle is now to start. Arjuna takes his 
mighty bow and asks Krishna, his charioteer to lead 
his chariot for surveying the army. Kj*ishiia does 
so, and Arjuna sees his relations, master and friends 
on either side ready to fight and die. 

Arj una’s mind is filled with pity and despair. He 
speaks out to Krishna and says that he would prefer 
his own death than to kill his friends and relatives. 
The pleasure and power that he may gain on win¬ 
ning victory cannot be enjoyed at such a cost. “The 
sons of Dhyitarashtra are our kinsmen, but by slay¬ 
ing them, we cannot prosper. Destruction of a tribe 
or family results in disaster. There will be none to 
carry on the time-honoured rites. Women go astray, 
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inter-marriage takes place and castes are mixed. The 
ancestors are deprived of their libations as there will 
not be the right person to give them funeral obla¬ 
tions, so they will go down to hell. So I should like 
to be slain by the Kauravas, unresisting and unarmed 
in the fight.” He flings away his bow and arrow and 
sits down overwhelmed with grief. Here ends the 
first Chapter. 

The second Chapter begins with the rebuke of 
Krishna to Arjuna. He urges him to give up this 
despondency, unworthy for one of his race. He en¬ 
courages him to pick up his strength of mind and 
fight. 

Arjuna still shows his unwillingness to slay the 
honoured teachers and relations for worldly wealth. 
He would rather himself be a beggar than do this 
dreadful thing. His mind is confused and he does not 
know where his duty lies. He prays to Krishna to 
enlighten him about his right path of action. 

Sri Krishna smiles and begins his instruction. He 
says that he rebuked him, because his grief is due 
to his ignorance. His grief is not out of place nor his 
words unjustified, but the truly wise man does not 
give himself up to grief neither for the dead nor for 
the living, for he knows that this body is not all, 
there is something beyond and that is Self. This Self 
is eternal and endless and passes from body to body. 
This Self alone exists; it knows no change nor is it 
destroyed. It pervades the whole of this material 
universe. It cannot be seen, conceived, measured or 
comprehended by our senses of perception. But the 
body has an end, one body succeeds another as a 
garment of this Self just as one phase of life succeeds 
another. This body, is affected by such opposites as 
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cold and heat, pleasure and pain. The wise man 
knows how to isolate and realize this Self and to 
release it from the cycle of birth and death. Krishna 
asks Arjuna to realize this distinction between Self 
and body and know that his grief is misplaced, for 
Self cannot be hurt or slain. Even if the Self and 
body had birth and death then, too, a hero like Arjuna 
should not give himself up to grief for this is the com¬ 
mon lot of man. It is inevitable. All creatures come 
from the unseen, live for a while and enter into the 
unseen. 

Krishna now speaks how marvellous is the 
mystery of Self. Few can see it; he who can see is 
the Rishi or Seer, at whom we must marvel. Mar¬ 
vellous also is he who can describe what he has seen, 
marvellous are those who can hear of it. The Self re¬ 
mains unknown, shrouded in mystery. So he asks 
Arjuna not to grieve for anyone as the embodied Self 
know” no destruction. 

As a warrior, it is the duty of Arjuna to fight 
and defend a just cause. If he will not wage this 
war which duty demands then the world will tell of 
his imperishable dishonour. The cause of the 
Pandavas is just and the Kaurava cause is unjust and 
it would be a sin for Arjuna to refrain from fight. 
Krishna asks him to hold pleasure and pain, gain and 
loss, victory and defeat equal and to gird himself for 
battle. The Sankhya School declares that the Self is 
distinct from body and that the Self cannot be des¬ 
troyed nor affected by any outward object. This is 
only a theory; this must be supplemented by Yoga, 
which teaches men to put this theory into practice. 
He expounds the method of work in Yoga. Krishna 
refers to the karma-kan^a of Veda where sacrifices 
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are made with the hope of reward, which entangles 
one in the snares of this world, whereas Yoga leads 
one to liberation from rebirth. He speaks with con¬ 
tempt of these people who place their trust in the 
material rewards and do not look beyond. Veda is 
a tank flooded with water from all sides. This tank 
has its boundaries, why should the wise use this tank 
only when these unlimited waters are at hand? In 
ancient days when Veda only was available, people 
confined themselves to it alone, but now the higher 
truths are known. Tne seeker after truth should fol¬ 
low the new light. Krishna asks Arjuna to rise above 
the teachings of the Veda and casting off all desire 
for worldly things take his stand on truth and be 
master of his soul. 

He then explains the working of Yoga system— 
the practice of self-control and how it leads one to 
realize his unity with the Absolute. It is based on 
two princples: balance of mind and skill in works. 
To have a balanced mind, one should be completely 
indifferent to success or failure—the fruits of their 
work. The skill in works consists in working with¬ 
out any attachment for the results of the work. This 
cannot bring back one to rebirth but lead him on to 
liberation from it. By this method man's reason be¬ 
comes free from delusion and his mind rises above 
traditions and stands firm in the meditation of the 
Highest. 

Arjuna asks how to distinguish and recognise 
such a man. Krishna in his reply gives the picture 
of a perfect ascetic who has obtained self-control. 
The only aim of such a man is to realize the Self— 
pain, pleasure or passion cannot move him. As the 
limbs of a tortoise, his senses are entirely withdrawn 
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from the objects of sense. One can attain this stage 
only by a diligent practice of starving the senses. It 
leads one to a stage when attachment to the world 
gradually becomes less and less and when the posi¬ 
tive inspiration of a vision of the Highest dawns on 
the mind, the sensual longings if any will disappear. 
So Self-Control is the first step for salvation. 

But if the mind is allowed to ponder on sensual 
objects, it breeds attachment which leads to delusion 
and forgetfulness and ruins the reason. He is car¬ 
ried away helplessly by his senses as a ship in the 
ocean tossed by conflicting winds. 

On the other hand the ascetic sees truths that 
cannot be seen by ordinary men. Desires and world¬ 
ly things affect him no more than one who is asleep. 
The rivers empty their waters into the ocean, but the 
ocean remains unmoved so also desires flowing into 
him cannot move him. He isolates Self and obtains 
the calm of Brahman. What is that State? It is to 
rest in the Absolute identifying himself with Him 
and so to live in this condition until death when the 
Self will mingle with the Absolute and be free from 
the cycle of rebirth. 

This philosophy of Krishna is not clear to Arjuna 
so he asks, “If work for reward is inferior to work 
without desire and if knowledge without action is 
superior to action, then why do you urge me for ac¬ 
tion? and why do you wish me to do this dreadful 
work of warfare?” 

Krishna replies, “All must work as work is in¬ 
evitable. Theory is useless unless it is put into prac¬ 
tice; so through work alone can one reach that State 
when action is not an obstacle for salvation. Self- 
Control assisted by action without desire is the right 
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path. Without some kind of work life cannot be sus¬ 
tained so inaction is not desirable. 

But what kind of work one should do? Work 
done for Sacrifice does not stand in the way of salva¬ 
tion. Creator himself ordained Sacrifice for the sup¬ 
port of life. The whole creation rests on Sacrifice. 
From the one Imperishable Absolute proceeds the 
Not-Self whose function is activity. Gods send rain 
in response to Sacrifice and hence food for human 
beings to live. Thus the whole cycle of creation 
turns continually on the work of Sacrifice. 

“Perfection of life is reached through work. He 
who has reached the highest state can be satisfied 
with Self alone and abstain from work. But one like 
Arjuna who is just setting out on the path of action, 
must do his duty. So did Janaka and others who 
wished to retire from the world. They worked for 
the good of the people and attained perfection through 
work. 

“The wise too must work for the guidance of the 
world. Inaction would cause the ruin of the world. 
So wise and the ignorant must work, the former with¬ 
out desire and attachment. 

“The wise man who works as an example to the 
ignorant knows that the Self does not work; it is the 
Not-Self that works. The ignorant does not compre¬ 
hend this. 

“If Arjuna has to fight, he must do so by casting 
off all his works on me” i.e. by fixing the thoughts 
on the Essential Self i.e. the all-pervading Universal 
Self which is actionless. Men of Faith find work no 
bar for liberation. 

Krishpa then explains why he asked Arjuna to 
do this distasteful violent work of war. Men follow 
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Nature. All the impressions that touch our mind 
through senses may be classed as attractive or repul¬ 
sive. One must resist the feelings of passion, of love 
and hate that these arouse. A man must do what his 
Nature bids him to do—even if it be distasteful, fie 
must do it even if it would lead him to Death. Nature 
takes revenge if this law is violated. A man who 
shuns such a duty comes to ruin. 

Arjuna now asks Krishna “What is the cause of 
sin? If Nature constrains a man to do his duty, what 
power is it that compels him to commit sin? This 
power also exercises compulsion leading a man to do 
wrong when he w r ants to do the right”. 

Krishna replies. “Desire and anger are the causes 
of sin. These are also imbedded in Nature. Desire 
for the pleasant and resentment when it is withheld. 
These are caused by the predominance of restless 
activity. These two passions obscure all knowledge 
as smoke hides fire, as dirt the mirror. It works like 
insatiable fire. This passion must be conquered. It 
has its seat in the senses, the mind and the reason 
i.e. in all that is Not-Self. Though it has no place 
in Self, it can delude Self and destroy all the innate 
knowledge of Self. By Self-Control this must be 
destroyed at its very birth. Mind controls the senses, 
but it is only the Self, which can control reason, can 
conquer the causes of sin—desire and wrath. 

Here ends the third Chapter—In the fourth 
Chapter Krishna declares the antiquity of Yoga. He 
himself expounded it long ago to the fore-fathers of 
the human race. But with the lapse of time the doc¬ 
trine perished. Now once more He is expounding 
it to Arjuna who is his votary and comrade. Arjuna 
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asks Krishna, how it was possible for him to teach to 
the earliest of mankind as he is his contemporary? 

Krishna reveals his identity and says that He 
and Arjuna have passed through many births; 
Krishna can remember His former births while other 
men cannot. He is ever unborn, yet from age to age 
he takes his birth. His essence is unchangeable yet 
He appears to men in various forms through delusion. 
He is the Lord of Creation and of Not-Self. When 
wickedness prevails He takes His birth from age 
to age to establish righteousness, to protect the good 
and to destroy the wicked. The knowledge about 
Krishna’s births and deeds, leads one to salvation, 
gives him true knowledge; and after death he becomes 
one with Krishna’s very being. This knowledge 
liberates one from all passion and desire. One must 
place his full faith in Krishna and become his 
devotee. 

All must follow this path—Krishna favours all 
those that come with knowledge and also those with¬ 
out it. Each gets his heart’s desire. Even those 
who follow the Vedic sacrifice and worship Vedic 
gods are favoured by Krishna. ' ' 

The four-castes with their respective duties are 
ordained by Him. He is the Creator of this Institu¬ 
tion of four-fold order, yet he is without desire. Work 
does not stain his being. Work is not an obstacle 
for salvation to those who know this aspect of 
Krishna. 

He then asks “What is work? What is not- 
work?” The answer is obscure; but to comprehend 
this is to attain salvation. So it is important to know 
what is Work, what is Not-Work and what is Bad 
Work. True judgement consists in seeing No-Work 
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in Work and Work in No-Work. The wise man knows 
that when he works, it is not his real Self that acts 
but his Not-Self with which Self is not connected. 
He also knows that it is not desirable to abandon work 
completely; it is impossible to avoid work, and self¬ 
less work is based on true inaction. So the Sankhya 
and Yoga systems are not exclusive, each comple¬ 
ments the other, as theory has no value if it is sepe- 
rated from practice. 

So when work is done without attachment and 
desire and also with contentment, it amounts to ‘no¬ 
work’. Hence the man who works without desire, 
who keeps his thoughts under control, and thinks 
nothing as his own, and does only inevitable work 
without passion, desire of success or failure, he will 
not be chained to this World of Works. 

Krishna then speaks again of Sacrifice and shows 
how important it is, for Sacrifice is Brahman. Sacri¬ 
fice has a comprehensive meaning—it does not mean 
only, that which is performed for material wealth, it 
includes all kinds of worship and devotion; and each 
of these, if performed with right knowledge, will lead 
the devotee to eternal Brahman, and to salvation. 

He has already said that work and sacrifice pro¬ 
ceed from Brahman, where Brahman is Not Self. 
But here he identifies the act of offering, the gift of 
the Sacrifice and the Sacrificial fire with Brahman. 
Work is performed by Not-Self, he who sacrifices is 
Not-Self. One who realizes this truth, shall find sal¬ 
vation in Brahman. When a man sacrifices, his mind 
must be fixed therein. 

Krishna then mentions the various forms of 
worship known as ‘Sacrifice’. Worship of the Gods 
of Heaven with offerings, offerings made to some 
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special deity outwardly but to Brahman in the mind, 
worship with various forms of self-control, worship 
with inaction, worship with material offerings and 
gifts, worship with a life spent in acquiring know¬ 
ledge and study of scriptures based on austerities; 
worship with different forms of breath-control. If all 
these worshippers offer their sacrifice with the know¬ 
ledge that Sacrifice is Brahman, then they will go 
to the everlasting realm of Brahman. These Sacrifices 
are spread at the gate of Brahman, and they lead the 
Soul to liberation, but the Sacrificer must know that 
these are originated from work and are acted by 
Not-Self. 

‘Sacrifice through knowledge’ is far better than 
material sacrifice, for knowledge supplies the power 
that action lacks. 

But how to win this knowledge? Men who have 
acquired it can alone impart it to others, if people 
approach them with reverence. 

Krishna, then speaking of knowledge, says that 
knowledge removes delusion; the knower obtains a 
vision of the oneness of all beings. It destroys all 
sin and burns up works and purifies the knowers’ 
Self. 

Single-hearted men of faith, who have self-con¬ 
trol, can win it and when they get it, they acquire 
peace. 

Doubt and ignorance ruins one in this world and 
the next, it deprives him of true'happiness. But an 
ascetic who is master of himself, and has no doubt, 
works without desire, avoids rebirth. 

So Arjuna’s doubt as to whether it is better to 
fight or not is bom 'Of his Ignorance. This should be 
cut asunder with the sword of knowledge. Arjuna 
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should realize that for him, to fight is to worship, 
and he should also know that it is not his true Self 
that will fight. Knowing this, he should rise up and 
fulfil his duty. 

Here ends the fourth Chapter. In the next 
Chapter Arjuna again asks, “Is renunciation better 
or performance of works?” Arjuna is perplexed; the 
combination of renunciation with practice is very per¬ 
plexing to Arjuna. 

Krishna replies that true renunciation and true 
performance of action are not opposed. Both these 
paths will lead the aspirant to the highest bliss. He 
is the true renouncer who works in a spirit of detach¬ 
ment, he neither hates nor loves. Renunciation is a 
mental attitude towards work. He neither hates nor 
desires and is free from ‘the pairs’. 

It is not correct to think that the Sankhya method 
which emphasises on renunciation, and the Yoga 
method which recommends practice, are mutually op¬ 
posed. A close observation shows that renunciation 
implies practice and practice renunciation; for renun¬ 
ciation is casting off all desire in work and practice 
is work with all desire renounced. So he who rightly 
follows one, will reap the fruits of both. 

If renunciation is regarded as separate from 
practice, then too, practice is to be preferred; as it 
leads to sure success. The practice of the Yogins 
purifies the heart, subdues and overcomes the pas¬ 
sionate senses. It gives such enlightenment that he 
who does so sees his oneness with all beings and 
though he performs all the natural functions of life, 
knows that it is not he that is working and that ac¬ 
tion has no more influence on his true Self as water 
on a lotus leaf. He knows that body, mind, in- 
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tellect and senses are only agents and not his Self. 
He gives up all attachment to fruits of work; thus 
gradually he purifies himself and wins final peace. 

Hence true renunciation and true action are 
one. He who ‘renounces with mind all work,’ reno¬ 
unces action too. These lead to the realization of 
self and the knowledge of the Supreme as one with 
Self. This enlightened Self sits at ease as master of 
the body—‘the city with nine gates’. He has no 
concern with work or its fruits, nor with good or 
evil deeds. Ignorance that obscures truth and con¬ 
founds Self with Not-Self is now entirely gone. 
True knowledge, shining like the Sun, throws light 
on that ‘Supreme’. The ascetic identifies himself with 
‘That’ i.e. the Supreme and thus purified by know¬ 
ledge, goes to that place whence there is no return. 

If the ‘Enlightened Self’ is one with Brahman— 
the Great Self of all—how will he view the ‘Selves 
of other beings? 

The Selves of all are one, and all are in Brahman. 
In whatever body Self or Brahman may be, that Self 
is ever the same—one Brahman. The Self that lies 
in any body does not partake the defects of the body; 
it has no connection with good or evil action. 

Brahman is ‘without fault and equal’ in all and 
the Enlightened Self, who rests in Brahman, will view 
all men as one—; the high-born Brahmana, the lowest 
outcaste, the sacred cow, the kingly elephant and the 
unclean dog, are all equal to him. Such a man is 
released from bondage even before death. 

Balance and steadfastness of judgment, clearness 
of vision, independence of external things are the 
characteristics of such a man. The happiness he 
knows can never perish. He attains the calm of 
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Brahman, where all desires are stilled; his joy in Self 
involves delight in every sentient being’s welfare. 

Krishna then tells Arjuna of Devotion to God 
and its place in life. The man who does his duty 
with a spirit of renunciation, rises gradually to 
heights of mystic contemplation and he must remem¬ 
ber that all his sacrifice of work and knowledge, his 
service of self-discipline are paid to one—the Great 
Lord of the Worlds—the friend of every living being 
—Kyishna himself. 

Here ends the fifth Chapter. The sixth Chapter 
continues to discuss the topic of the oneness of Renun¬ 
ciation and Practice. 

True Renunciation consists in giving up desire. 
The man who walks in the two-fold path is he who 
does the work that must be done, provided he does 
it always without desire. 

The two-fold path has grades of attainment— 
the ascetic who does his duty in the right spirit finds 
that he has attained more perfect Self-Control. Thus 
‘scaling the heights of Self-Control’ he will reach a 
state of comparative quietude, where work will be 
less and he can devote himself to meditation leading 
to final emancipation. 

How to reach these heights? By the conquest of 
the lower Self. There are two Selves in every indi¬ 
vidual—the higher and the lower. The higher is 
the Conscious Self, which seeks liberation, the lower 
is made of mind and matter. The lower Self must 
co-operate with the higher for its own conquest; for 
when this lower Self is conquered, it becomes the 
best friend of the higher, but when the lower Self 
resists the higher, it drags it down. So ‘Self alone 
is friend of Self, Self alone is enemy of Self’. 
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Peace comes when this lower Self is conquered, 
and the Higher Self is free to contemplate on the 
heighest. Such an ascetic whose higher Self has sub¬ 
dued the lower, attaches no special value to any 
material object, nor does he discriminate men whether 
they are his friends or enemies, good or bad. 

Krishna next speaks in detail about the habit 
of Control which will help ascetic to attain these 
heights of Contemplation. The correct mental atti¬ 
tude is obtained by the position of the body, the spirit 
of devotion and the habit of meditation of the ascetic. 

The practice of control should be regular and the 
ascetic, by giving up all possessions, preserve a mind 
free from the things of the world. 

He should chose a place for meditation, removed 
from other men; the seat must be carefully chosen— 
neither very high nor very low, in a place ceremonially 
pure. It should be covered with scared Kusa grass, a 
dear skin and a cloth. There he should sit in an upright 
position, steady and motionless, with his eyes fixed 
on the tip of his nose. He should thus concentrate 
his thought. 

The mind of the ascetic will become so tranquil 
that neither fear nor lust can move him. All earthly 
thoughts will vanish and the thought of the Supreme 
Spirit will dominate his mind. Thus will he gain the 
peace of calm. 

An ascetic’s daily life must be regulated by 
moderation in food, in sleep, in work, and in recrea¬ 
tion; neither should be observe abstinence nor in¬ 
dulgence. Such a temperate man will become master 
of that Self-Control, which banishes all sorrows. 

He is the perfect ascetic whose thought is sub-, 
dued, desire is dead and contemplating on the Self 
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alone he is like the flame of a lamp that burns clear 
and steady in a windless place. He acquires that 
high mental bliss which is found only in unshakable 
perception of truth. % So Yoga is union by control— 
it is the conquest of the fickle mind by Self—the 
casting off of all desires and concentration on the Self 
alone which leads one to peace and to highest bliss. 
The Yogi gradually reaches that state where he is one 
with the Absolute. 

This meditation on Self has different stages. First 
he beholds the universal all-pervading Self as an 
essence dwelling in all beings. In that Self all live 
and move and have their being. 

The Universal Self is Brahman himself, the 
object of devotion, the gracious friend of every votary. 
So he who realises the oneness of all selves, and 
also knows that that one Self is Krishna to whom 
devotion is due, must himself be one with Krishna 
whatever he may be—high or low, rich or poor, 
worldly-wise or foolish, active or inactive. 

So knowing that all Selves are one, his sympathy 
goes to every creature; he feels that their pleasure is 
his own, their pain is his own. 

Arjuna could not comprehend this high philo¬ 
sophy so he asks, “Can a man, whose mind wanders, 
who is riotous and stubborn, and unable to think him¬ 
self, have any hope of attaining this tranquillity and 
control of the Self? 

In reply Krishna admits that it is difficult, but 
deligent practice may bring about conquest of desire, 
which will subdue the mind. If the Yogi follows 
Krishna’s method then effort will conquer and control 
the thoughts. 

Arjuna has now another doubt. What about the 
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unsuccessful ascetic? If the aspirant has enough faith 
to set himself on the way of Control, but can not 
subdue his passions and desires, such a man has lost 
the reward that attend the lower path of worship 
with desire and also fails to win the heights that lead 
him to Brahman and liberation. His position is like 
a divided cloud. What will become of him? 

Krishna reassures that such a man is not des¬ 
troyed here or beyond, though he is unsuccessful. He 
who strives to walk on the path of Control but fails, 
will go to the celestial region after death, but is born 
again after a lapse of some years. He is generally 
born in a pure or wealthy family—sometimes in a 
family of wise ascetics. He now finds himself at the 
same point of ascent towards Brahman as he had 
reached at the close of his former life. From this 
point he progresses on the upward path. The power 
of Control is so strong that he is taken up and on 
whether he will or not. His mere desire for progress 
in Control takes him beyond the influence of Vedic 
ritual. Thus through many births he reaches perfec¬ 
tion and goes to the Supreme. 

A true ascetic has a balanced personality, hence 
he is superior to one who merely practices auste¬ 
rities. He knows the truth but is not content with 
his knowledge. He is wise, but he is more than that. 
He is superior to the man who practices Vedic rites; 
he is a worker, but he is more than that. Austerity, 
knowledge, and action are combined in him. Over 
and above that he has devotion to God, which is most 
important for the realization of God. 

Here ends the sixth Chapter. The seventh 
Chapter begins with the answer to the question “What 
is knowledge? What is this mystic experience which 
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the ascetic must possess?” Krishna then starts with 
the statement that he will teach Arjuna how he may 
fully know Him, if his search is made in the spirit of 
devotion along with desireless work. He will declare 
the meaning of true knowledge—intellectual and im¬ 
mediate—a knowledge of Himself towards which few 
strive and few reach. 

Krishna explains his two natures: the lower and 
the higher natures. The lower Nature consists of 8 
parts—Earth, Water, Fire, Wind, Ether, Mind Rea¬ 
son and Individuation and the higher Nature consists 
of the all-pervading principle of life by which this 
Universe is upheld. ITiese two Natures are the cause 
of creation of living things and Krishna is the cause 
of all origin and dissolution. He is Supreme. As the 
gems of a necklace rest on the thread that binds them, 
the Universe depends on him. 

The essence of all existing things is Krishna. In 
the Sun, Moon, the Vedas, the elements and in various 
types of men, he is that essential element that makes 
it what it is. 

The three states of Not-Self, Purity, Energy and 
Darkness are from Krishna. But as they form his 
lower Nature, they are in him, but he is greater than 
that; these are not co-extensive with the Supreme. 
The Not-Self with the three qualities veils from the 
world the unchanging essence of Krishna. None but 
his devotees can pierce this veil. 

Krishna then describes the four types of votaries 
—those who seek relief from trouble, those who are 
entering the path of knowledge, those who desire 
material gain and lastly the men of knowledge. Of 
these, last are the highest and dearest to him. The 
man Of knowledge, working in the spirit of Control 



THE EPITOME OF THE POEM 


27 


will in the end pierce this veil and see that Krishna 
Vasudeva is Brahman in human form, he is identical 
with the Absolute. Such people are few. 

Krishna now speaks of those worshippers who 
adore other heavenly gods. The object of such wor¬ 
ship is a form or body that has an end; and the 
worshipper goes to the heaven of his deity, and then 
returns to earth. It is Krishna who confirms the faith 
of each and grants the rewards that each seeks. But 
wise men who worship Krishna come to him and are 
freed from rebirth. 

Krishna then describes how delusion misguides 
men. The passion and the delusion of the pairs which 
spring from love and hate bring bewilderment. Such 
men cannot understand and see the changeless un¬ 
born aspect of the Supreme. Krishna’s knowledge of 
all beings is timeless and complete, whereas man’s 
knowledge of Krishna is partial and imperfect. 

But Krishna’s votaries are freed from this delusion 
and know him as he is. They know him as the Abso¬ 
lute from which proceed the all-pervading Self and 
active Not-Self. They know him as the essence of all. 

Here ends the seventh Chapter. The eighth 
Chapter begins with the querry of Arjuna as to the 
meaning of the terms Brahman, essential Self, essen¬ 
tial diety, essential being etc. used by Krishna. He 
also wants to know how the ascetics remember him 
at the time of their death. 

Krishxia explains that Brahman is Supreme and 
Imperishable. Brahman’s proper being or nature is 
Essential Self. It is the Universal Self manifest in 
every individual. Work is a creative force and is 
the activity of Not-Self. The lower Nature of Krishna, 
the Not-Self is Perishable Existence. Essential diety 
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is the Person, Krishna is present in the sacrifice and 
is the object of man’s worship; his very life on earth 
is sacrifice. 

It is important for every one to remember this 
Person or the Imperishable Brahman at the moment 
of death. Arjuna must, at all times, fix his thoughts 
on Krishna, for, at death, a man goes and becomes 
one with that very being on whom he rests his 
thoughts at the end. 

The ascetic who meditates on the Supreme Celes¬ 
tial Person will go to him at death. 

Such ascetics who meditate on the Supreme 
Imperishable Brahman, knowing Krishna as one with 
the Supreme, repeating the sacred syllable OM which 
is Brahman, reach the highest realm. 

But Krishna is easily accessible to any ascetic 
who meditates on him with single-hearted devotion. 
Those who come to him are released from re-birth; 
but those who reach other Worlds, even the World 
of Brahman, must be born again. 

But why are they born again? Because Brahma 
and the other dieties are limited by time. At the 
beginning of each period of a thousand Great Ages, 
the world comes to existence, and at the end of such 
period, it returns to the undeveloped stage and rests 
there for an equal space of time. Brahma’s day con¬ 
sists of the period of manifest existence and Brahma’s 
night is the period of Non-development and as at the 
coming of each day, the living beings come to birth 
and are dissolved at the approach of night, so those 
who reach the realm of Brahma are born again. 

For the ascetic, it is better to die when the dieties 
of light are in the ascendance i.e. during the day, 
during the bright fortnight, when the days are grow- 
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ing longer; one who dies at such a time goes to the 
'path of the Heavenly Lords’ and does not return, and 
he who dies while the dieties of darkness prevail, 
goes to the ‘path of the Fathers’, reaches the light of 
the Moon and returns to earth again. 

An ascetic who knows all this, passes beyond such 
rewards as the Veda promises and reaches the realm 
of Brahman, whence there is no return. 

The ninth Chapter begins with the teaching of 
‘Royal Mystery’ to Arjuna. He leads Arjuna one step 
further in spiritual knowledge. He tells him how 
sublime is this Royal Mystery and Royal Science—it 
shows the identity of Krishna with Brahman, whose 
incarnation he is. This knowledge leads one to libe¬ 
ration. One who worships the Incarnate with this 
knowledge, gets final illumination of things. One who 
devotes himself to Krishna with faith, will not find 
this as a mystery. Compared with the direct con¬ 
templation of the Absolute without the medium of 
Incarnation, this method of worship is very easy to 
practice. This knowledge is pure, high and changeless, 
so he wants to teach it to Arjuna. 

He now begins the exposition of Royal Mystery. 
He does this by sustituting his own person for the 
Supreme. He is the Essential Self that pervades the 
Universe; he is the Essential Being that supports all 
beings. All beings dwell in him, but he does not 
dwell in them; for he is transcendant and unaffected. 
Not-Self belongs to him, which under his guidance, 
brings forth the world from time to time and again 
dissolves it. His power as Lord is thus expressed, 
and as it is done without attachment, it cannot bind 
him. 

Those who see not my higher being as Great Lord 
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and scorn him, are fools. Then knowledge, work and 
hope are in vain and they are doomed to pass to lower 
forms of life; but those who understand the Royal 
Mystery that Krishna is one with the supreme, wor¬ 
ship him alone with steadfastness. 

Krishna has various aspects. Some worship with 
the knowledge that Krishna is one with all but free 
from all. Every form, and every act of sacrifice is 
imbued with his presence. This world comes into be¬ 
ing by the union of his spiritual and material natures. 
He is the object of the knowledge. He is the Vedas, 
the OM and the essence; he is the way to the goal, 
he supports and rules the world; he watches every 
action, all find their dwelling-place and refuge in him, 
he is the friend of all. All things proceed from him, 
return to him and rest in him. The elements are 
controlled by him; he is the seed of life that never 
perishes. 

The Essential deity is Krishna. As all the gods 
are centred in Krishna, those who worship the Vedic 
God of Heaven, the Fathers and the Ghosts, get the 
reward they seek; for in truth they are worshipping 
Krishna- So the followers of Vedic ritual enjoy a 
period in heaven, but these must return again to this 
world. Krishna grants the power of that knowledge 
which can lead them to himself, only to his votaries. 

Krishna next explains the place of Devotion 
and the laws that govern and regulate it. Every act 
must be done as an offering to Krishna—be it work, 
eating, sacrifice, charity or mortification—however 
poor and simple the offering may be, if it is made 
with love and earnestness, it is acceptable to him. 

The fruit of devotion consists in leading the 
devotee to release and entry into Krishna’s being. 
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Kyishpa favours any votary who approaches him 
with devotion; he is not partial to any. Devotion has 
its moral effect—it quickly leads the sinner to righte¬ 
ousness and to peace. The path of devotion is com¬ 
prehensive; it is not confined to the higher castes; the 
lower castes, women also can attain salvation through 
devotion. 

Krishna asks Arjuna to realize this in his life: 
He says “Do thou make me thine object of devotion, 
thou who has been born in this restless and transient 
world as a man and then thou shalt come to me.” 

Here ends the ninth Chapter. 

Krishna tells Arjuna that he is going to reveal 
himself further. He then reveals himelf as the 
Transcendent source and Immanent power of the 
Universe. 

He is the birthless origin of even the Lords of 
Heaven and the Great Seers. From his mind sprang 
the progenitors of human race. All the different con¬ 
ditions—good or bad—in which a man finds himself 
are dispensed by Krishna. The true ascetic knows 
him as the origin of all, his transcendence and his 
immanence in all created things. 

Such knowledge leads man to devotion and devo¬ 
tion to the gift of discernment whereby the votary 
comes to him. He dwells in the heart of those who 
love him thus and destroys their ignorance. 

Arjuna devoutly praises Krishna as Brahman, 
Supreme Abode, Person eternal and divine and Lord 
of Heaven. The seers have recognised him thus; 
Kfishpa has thus revealed himself. 

Arjuna addresses him as Lord of Creative power 
and asks him to tell him fully his divine pervading 
power by which he remains immanent in the worlds. 
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What are the various aspects in which he should think 
of Krishna to help meditation? 

In reply Krishna speaks of his pervading powers. 
It is not possible to describe in full; only a few spe¬ 
cial aspects of his power can be mentioned. He is 
the Self that exists in the heart of every being; he 
is the Chief of every Class of existence; each separate 
being is what it is because of him. He is the abstract 
quality seen in all things; he is the seed of every 
form of existence; it is from a part of his glory that 
all that possesses power, prosperity or force has ori¬ 
ginated. 

He gives a list of examples and sums up the 
whole saying “I am the origin and support of this 
entire Universe, which is only a part of myself’. 

Here ends the tenth Chapter. 

The eleventh Chapter opens with the prayer of 
Arjuna to see Krishna as the Lord of the Universe. 
He says that after hearing from Krishna about the 
nature of the Essential Self, relation between the 
Supreme and the individual, his delusion has been 
removed. He now knows that Krishna is the first 
cause of all, destroyer of created things, but he is not 
satisfied only by hearing, he wants to see Krishna as 
such; so he begs him to show himself as the Lord of 
all. Krishna agrees and shows Arjuna his Universal 
Form as Lord. He gives Arjuna that divine sight by 
which he can see this wonderful vision, seen by none 
before. Krishna speaks of his Form as Universal 
Lord—all that exists is centred in his body—the one 
Form contains hundreds and thousands of Forms of 
different colours and shapes—all the Lords of Heaven 
are included in that Form. 

Sanjaya here pauses in his narration, and tells 
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Dhritarashtra of his own impression of the Universal 
Form revealed to Arjuna. He says that it is univer¬ 
sal and infinite, multiple in feature, aspect and in 
symbol of divinity; divine as Lord of Heaven’s Lords, 
with weapons, clothes and ornaments as mark of vari¬ 
ous dieties—marvellous and brilliant as a thousand 
suns. He describes what this ecstatic vision has 
inspired in Arjuna—the awe, the wonder and the 
reverence. 

Arjuna then addresses this terrible and Univer¬ 
sal Lord. 

That Form of Krishna is universal and infinite, 
all-pervading, multiple, divine, imperishable, brilliant, 
marvellous, almighty, the highest aim of knowledge, 
the store-house, wherein all beings enter at their dis¬ 
solution, the undying Guardian of Eternal Law, the 
everlasting Cause, the object of all worship, even that 
of the dieties; and above all the terrible. 

Arjuna dwells at length on this aspect of Terror. 
All the three worlds shudder when they see this form; 
the Lords of Heaven, the sages, the Perfect ones, all 
worship this form with awe. It inspires terror in the 
mind of Arjuna too; his peace of mind'is gone. He 
sees the leaders of the opposite party rushing to their 
destruction and lose themselves in that mouth of the 
Lord as rivers in the ocean or perish as moths in 
the flames. 

In terror Arjuna asks: “Who art thou with form 
so dire?” He bows to him and begs him to be graci¬ 
ous. The form thus evolved before him, Arjuna is 
unable to understand. 

Krishna explains: He says that he is the old world- 
destroying Time, who has come now to destroy the 
worlds—specially those fighting at Kurukshetra. This 



84 


BHAGVADGITA 


vision is shown to Arjuna that he might know that 
he is only the instrument to slay those who have 
already been ,doomed by Krishna. So he asks Arjuna 
not to be dismayed but slay his foes for they are al¬ 
ready slain by Him. He says ‘Tight, thou shalt con¬ 
quer thy foes in the field.” 

Arjuna prepares to reply and Sanjaya describes 
the reverence and the awe felt by Arjuna as he bows 
to the Universal Form of Krishna and speaks stammer¬ 
ing, overwhelmed with fear. 

Arjuna breaks out into a hymn of praise. He 
says ‘O Krishna, the world has delight in thy great 
glory and obeys thy law’—joy, love, reverence and 
fear are combined in those who worship this Infinite 
Form. Arjuna calls him as Soul Supreme, Brahma, 
the primal cause and by all other names mentioned 
and claimed by Krishna and says that “All hail to 
thee, before, behind and on every side, O Mighty All.” 

Whatever dishonour or rudeness he might have 
shown to Krishna in his human form, not knowing 
his real nature—for that he asks him to pardon him 
and begs him to be gracious to him as father to a son, 
as a friend to a friend, and as a lover to his beloved. 
He is delighted to see this Form, but at the same time 
he is moved by fear at the sight of the Universal 
Form. He beseeches Krishna to assume his human 
form. 

Krishna replies that it is only as a special grace 
that he has revealed to him this Universal Form. Men 
cannot see this, either by Vedas, or by sacrifice or by 
austere rites. He asks him not to be distressed and 
afraid and assumes his human form again. 

At this point Sanjaya explains that Krishna as- 
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sumed his human form and consoled Arjuna. Arjuna 
says that he is no longer terrified or perplexed. 

Krishna says again that the Universal Form he 
has just seen is hard to see. Even the gods desire to 
see it. Not by Vedas, nor by austerities, nor by gifts, 
nor by sacrifice, can one see the vision that Arjuna 
has seen. Exclusive worship alone can lead a man 
to know, to see and to become one with Krishna as 
Lord. “He who does everything for Me, whose 
supreme object I am, who worships me, being free 
from attachment, this man, O Arjuna, comes to Me.” 

Krishna ends his speech here. 

The eleventh Chapter ends here and the Twelfth 
one begins with the question of Arjuna, “Who is best 
acquainted with Yoga—those who worship Krishna 
devoutly or those who serve the imperishable?” 

The twelfth Chapter begins with the query of 
Arjuna—of the paths, that of Bhakti or Devotion 
or Yoga or Contemplation—which is better? 

Is it better for the ascetic to worship him as Lord 
manifest with devotion or to contemplate direct the 
imperishable unmanifest Brahman? 

Krishna replies that the best ascetics are those 
who worship him as manifested Lord, with faith, 
devotion and work without desire. Those who 
contemplate the imperishable Brahman reach Him 
also, but their path is more painful and difficult. 
Krishna’s votaries are delivered from rebirth soon; so 
he asks Arjuna to choose the path of devotion^ 

The practice of Devotion is graded. He recom¬ 
mends to Arjuna the steady concentration of his 
thoughts as the best one. If Arjuna is unable to have 
such concentration, then let him fix his mind on 
Krishna again and again. 
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If that too is not possible, then let him do his 
work as a sacrifice, as an offering to Krishna. 

If even this be hard, then let him give up desire 
for fruit of work and act with control as taught by 
Krishna. 

For, knowledge is better than constant practice; 
meditation is better than knowledge; abandonment of 
the fruits of work is better than meditation for it 
brings peace. 

Krishna describes the votaries that are dear to 
him. They are characterised by friendliness and 
compassion, contentment, self-control and firm faith. 
They are proof against emotion and desire and know 
the separateness of Self. They work without desire 
for fruit and cling to no worldly object. They are 
pure, adept and silent, and their lives are dedicated 
to Krishna. Such men who obey the law that takes 
them to the immortal goal are dear to Him. These 
are His devout worshippers. Here ends the twelfth 
Chapter. 

The thirteenth Chapter begins with the exposi¬ 
tion of the Field and the knower of the Field. 

“This body is the Field and He who knows it is 
the knower of the Field”—The Not-Self is a Field 
wherein takes place all growth, development and de¬ 
cay. Self, which lies behind all activity as witness 
and approver is the knower of the Field. The know¬ 
ledge of the Field and the knower of the Field is true 
knowledge. 

Krishna says that He will now describe to Arjuna 
the nature of Field, its origin and modifications; then 
of the knower of the Field and His powers. This 
teaching is found in various forms in ancient scrip¬ 
tures. 
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Krishna now describes the Field and its changes. 
He describes it in Sankhya terms naming the 24 
principles of Not-Self. From these arise desire, hate, 
pleasure and pain. 

He then proceeds to describe knowledge. He 
enumerates the various means conducive to know¬ 
ledge—good moral attitudes, virtuous conduct, the 
absence of desire and attachment, insight into the 
reality of things, devotion, desireless work, the habit 
of solitude, perseverence, perception of the true end 
of knowledge—all these lead one to the knowledge of 
the Essential Self which leads to liberation. Krishna 
next describes the ‘Knower of Field—that which is 
to be known’. The Self, which is in the heart of each 
individual, is the same as Supreme Brahman. As 
this Supreme Brahman or Self has this double aspect, 
He describes it in a series of paradoxes: It does not 
seem to possess, yet has sense-organs; it is not attach¬ 
ed to anything, yet upholds the Universe, without the 
inodes of Nature, yet the possesser of modes. He is 
without and within all, motionless yet moving; far 
away, yet near; undivided, yet apparently divided. 
He envelops all, and is without beginning. He cannot 
be defined or comprehended. He is the cause of deve¬ 
lopment. His nature is Light. He is the object and 
goal of knowledge. 

Thus matter, knowledge and that which must be 
known, have beep described. He who worships 
Krishpa with a knowledge of these deserves liberation. 

He next speaks of Self or the Person and Not- 
Self or Nature. Both have their origin in Eternal 
Brahman and are without beginning. Variations be¬ 
long to Nature or Not-Self. Not-Self is active in pro¬ 
duction and Self passive in experience. Attachment 
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of Not-Self to its constituents causes Self to be bom 
again and again in bodies high and low. When the 
Supreme Person dwells as individual Self in the body, 
the actions of Not-Self are watched and controlled by 
him. He is the same as the Great Lord and the High¬ 
est Self. He who knows the Person and Nature as 
such, is not born again; however he may be placed. 

There are four methods for attaining the percep¬ 
tion of the Great Self in the individual: (1) Medi¬ 
tation, the concentration of mind on the Supreme, 
the highest form of Yoga. (2) Comprehension of the 
separateness of Self from Not-Self as shown in the- 
Sahkhya system. (3) Devotion to work, without de¬ 
sire, as recommended by Krishna to Arjuna. (4) 
Worship that is the outcome of hearing from others, 
than knowing themselves. Even these ultimately 
win liberation. 

Krishna now sums up the whole discourse on 
Prakriti and Puru$a—Not-Self and Self. 

Every form of existence, animate or inanimate, is 
the product of the Union of Prakriti and Purusa. 

The Supreme Lord dwells alike in all, the Im¬ 
perishable and things that perish. 

By perceiving the Lord as Universal, and as the 
indwelling spirit of all, one attains liberation. 

It is Prakriti or Not-Self that works; the Seif or 
Purusa is inactive. 

The various manifestations of Not-Self or Nature 
proceed from one and are seated in it. One who 
knows this attains liberation. 

The Eternal Supreme Spirit is without beginning, 
devoid of changes, neither works, nor is stained by 
his indwelling. He is like ether, subtle and undefiled. 
As the sun illumines this whole world, so does the 
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Soul illumine the whole Field of Nature. This know¬ 
ledge leads one to the Supreme. 

The fourteenth Chapter begins with the exposition 
of Krishna about the Highest Knowledge. 

He tells Arjuna that this sublime science has 
enabled the seers to pass from this world to the high¬ 
est perfection, i.e. release from rebirth. 

Each being, animate or inanimate, is born of the 
Great Brahman, who is the womb. Krishna is the 
father who places the living germ in the womb; this 
seed is the Essential Life which causes the birth of 
every individual. 

The three Strands or Gunas of the Not-Self— 
Purity, Energy and Darkness, bind down the Self to 
Not-Self. 

Purity is luminous, stainless and healthy; Energy 
is born of passion, strong desire and attachment. 
Darkness is composed of ignorance, and bewilders all 
embodied souls. Purity binds Self by pleasure and 
knowledge, Energy by activity, Darkness by indo¬ 
lence and sleep. All the three are present in every 
individual, but one prevails over the others; the pre¬ 
sence of luminous knowledge is mark of the predomi¬ 
nance of purity, the prevalence of Energy is marked 
by greed and restless activity; dullness, inertia, stu¬ 
pidity and bewilderment are born of Darkness. 

If a man dies when Purity prevails, he goes to the 
spotless realm of the celestials; if one dies when 
Energy prevails, he is born again among active men; 
if one dies when Darkness prevails, he is born again 
in the lower forms of life. 

The fruit of a good action has the property of 
Purity; the fruit of an action done under the influence 
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of Energy is painful, and work done under the in¬ 
fluence of Darkness has ignorance as its fruit. 

Liberation is achieved by realising that all work 
is done by Not-Self and that there is something be¬ 
yond that which is higher. When the embodied Self 
crosses beyond the three Strands, it is freed from re¬ 
birth and wins immortal bliss. 

At this stage Arjuna asks Krishna “What are the 
characteristics of the man who has crossed beyond 
the three Strands? How does he behave? How 
does he pass beyond the three Strands? 

Krishna replies that such a man is indifferent 
to the three aspects—brightness, activity and delu¬ 
sion. He realises that all activity belongs to Not-Self 
and looks upon pleasure and pain with perfect 
equanimity. To him a clod, a stone and gold are the 
same; all things are equal to him. He works without 
desire. 

How can this state be reached? 

It is reached by placing an exclusive devotion in 
Krishna following the Yoga principle, for Brahman 
rests in Krishna and for the Votary Krishna is Brah¬ 
man. 

He is the source of eternal law of changeless im¬ 
mortality and of complete happiness. 

Here ends the fourteenth Chapter. 

The fifteenth Chapter begins with the comparison 
of the Not-Self with the sacred fig-tree. 

The roots of the fig-tree are above and its 
branches are downwards—they cluster to form the 
trunk. The roots and the branches symbolize the un¬ 
manifested Not-Self, hidden from sight, becoming 
manifest in the world. 

The Strands are their sap, the dbjects of senses 
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are their shoots, the roots underground ascend to bear 
the fruit of works, its leaves are the Vedic hymns. 

Unenlightened men cannot understand this tree 
of Not-Self. They know not its beginning nor its end 
nor its source. 

This tree must be cut dawn by the axe of detach¬ 
ment. Then only can a man reach the Person and 
be free from rebirth. 

Thus men go to the abode of Kyishpa,—that 
changeless home that needs no Sun, no Moon, nor 
any fire to give it heat, being humble and victorious 
over attachment, desire and emotion and devoted to 
true knowledge. They shall not return again to earth. 

Krishna resides in separate bodies as Essential 
Self. He attracts to himself mind and the five senses 
and as he passes from one body to another, he retains 
this close connection and comes in contact with the 
world of sense through these. The wise alone can 
know this. 

As Essential Self of the Universe, Krishna is that 
by which all things are sustained—the light that is 
in the Sun, in the Moon and the fire. He is that 
moisture of the Moon that nourishes the herbs at 
night; he is that inner fire that helps creatures to 
digest their food. He is in the heart of all; memory, 
knowledge and faith are gifts from him. He is re¬ 
vealed by all the Vedas; he is the author of Vedanta 
and the truth of the Vedas is comprehended by him 
alone. 

The Self is the Imperishable Person, the Not-Self 
is the Perishable Person; higher and above these two 
. is the Supreme Self, the Immutable Lord and the sup¬ 
porter of the Worlds. That Person is Krishna himself. 
One who knows him as such will lead him to that 
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sublime state where understanding reigns and there 
is no work in the form of duty. 

Here ends the fifteenth Chapter. The sixteenth 
Chapter begins with the enumeration of those quali¬ 
ties that mark a man who is ‘born to Divine estate’. 
He has fearlessness, purity of heart, steadfastness in 
devotion, self-restraint, liberality, austerity upright¬ 
ness and such other qualities seen in celestial beings 
alone. 

The man born to Devilish estate has the character 
of devils and has such qualities as hypocrisy, pride, 
self-conceit, wrath, insolence and ignorance. 

The Divine Estate leads one to release from re¬ 
birth, whereas the Devilish estate leads one to conti¬ 
nual rebirth. Arjuna is born to the Divine estate, so 
he need not fear. 

All beings in this world are divided into Divine 
or Devilish. Krishna gives some details of the latter. 

The people belonging to latter group are mate¬ 
rialists, opposed to right conduct, and are enemies 
of the world. They are full of pride and self-conceit 
and their sacrifice is hypocritical. 

Such men are hurled down by Krishna into 
Devilish births. They never can come to Him but go 
to lower regions. 

All the Devilish qualities come under three head¬ 
ings: desire, wrath and greed; these form the three¬ 
fold gate to hell. One should avoid these three. 

If a man wants to follow the right path and do 
his duty, he will find a guide in the Scriptures. Scrip¬ 
ture is a Canon and its ordinance-must be obeyed. 

Here ends the sixteenth Chapter. The seventeenth 
Chapter describes and expounds the three-fold faith. 
It begins with a question of Arjuna, “If a man 
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worships or sacrifices with faith abandoning the rules 
of Scriptures, what will be his position? Which of 
these qualities—Purity, Energy or Darkness—pre¬ 
dominate in him?” 

In reply Krishna expounds the nature of Faith. 
Faith is of three kinds, according to the predominance 
of the qualities of Purity, Energy and Darkness. 
Faith reveals the nature and character of a man. 
Those who worship the gods of Heaven show by their 
worship that their faith is pure; those who worship 
Goblins and Ogres show that their faith is based on 
Energy; those who worship Ghosts and wandering 
Spirits show that their faith is based on Darkness. 

True faith is not compatible with disobedience 
of scriptures. There are some men of Devilish class 
whose nature is filled with Darkness. These people 
do not follow the injunctions of scriptures and prac¬ 
tice self-mortification as a form of worship. This 
tortures and weakens the body, and hence the Self 
too. If these people think that they worship with 
Faith, they are hypocrites; their mind is filled with 
self-conceit and desire as they think that they know 
more than the scriptures. 

This gives the answer to Arjuna’s question. With¬ 
out acknowledging Scripture as a standard and obey¬ 
ing its precepts, one cannot be said to worship with 
true faith. 

One who wants to increase in himself Purity, 
should choose proper food as well as right sacrifice, 
austerity and alms-giving. 

Food is of three kinds: foods that promote life 
and vitality, strength, health and joy are those that 
are savoury, greasy, firm and cordial. These are dear 
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to men of Purity ( Satvikas). 

Bitter, sour, saltish, over-hot, sharp, astringent 
burning foods are liked by men of Energy; they bring, 
pain, sorrow and sickness. 

Stale, tasteless and decayed foods are dear to men 
of Darkness. 

Sacrifice too is of three kinds: sacrifice of Purity 
is offered as a duty, with no desire for reward and 
following the rules of Scriptures. Insincere is the 
sacrifice of Energy, as the worshipper desires a reward; 
and Dark sacrifice is not based on faith, neither is 
it offered according to the rules of Scriptures. 

Austerity, too, is three-fold: it may be practised 
with the body, speech and mind. 

The first includes reverent prostration to the 
gods, Brahmanas, teachers and the wise, cleanliness, 
uprightness and harmlessness. 

The second includes speech that gives no shock, 
true, pleasant and helpful, and the practice of sacred 
recitation. 

The third includes, serenity of mind, silence, self- 
restraint and purity of soul. 

This three-fold austerity, when practised with 
high faith by men who desire no reward, is known 
as austerity of Purity. 

That austerity which is done to win welcome, 
honour and respect is known as austerity of Energy; 
it is unstable and unsure. 

That austerity which is done with fond convic¬ 
tion, with self-torture or to bring about another’s ruin, 
is the austerity of Darkness. 

Alms-giving is of three kinds: Pure alms-giving 
expects no return but gives to fit recipients. Men 
of Energy give alms with desire for some return 
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and grudge the alms they give. Men of Darkness 
give alms to unfit recipients with contempt. 

The use of the mystic syllable OM TAT SAT 
forms the intimate indissoluble connection between 
true sacrifice, austerity, alms-giving and the authority 
of scriptures. It is the three-fold designation of Brah¬ 
man: OM expresses His absolute supremacy; TAT 
His universality, SAT, His reality reflected as good¬ 
ness in the world. 

So all the Vedic rites of sacrifice, austerity, and 
alms-giving begin with the utterance of OM. 

Those, whose aim is liberation and work know¬ 
ing all is Brahman, perform their rites with TAT. 
SAT is used in the sense of ‘real’ ‘good’ and is applied 
to auspicious work. Those who perform sacrifice, 
austerity, and alms-giving and make them real and 
auspicious, must think of Brahman as SAT. 

Whatever offering is made, whatever is done 
without faith is called AS AT; such work has no value 
in this world nor has it any reward hereafter. 

Here ends the seventeenth Chapter called ‘The 
Three-fold Faith’. 

The eighteenth Chapter is the concluding chapter. 
The author of the Bhagavadgita has given a special 
name to each of these chapters according to the sub¬ 
ject-matter and this he gives at the end of this chapter. 

The first chapter is called “The Despondency of 
Arjuna”. 

The second chapter is called “Sankhya-Yoga”. 

The third chapter is called “Devotion by Work” 
or “Karma Yoga”. 

The fourth chapter is called “The Devotion of 
Knowledge” or “Jnana-Yoga”. * 
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The fifth chapter is called “Devotion by Renounc¬ 
ing works” or “Karma-sanyasa-Yoga”. 

The sixth chapter is called “Devotion by Self- 
restraint and meditation” or “Dhyana-Yoga”. 

The seventh chapter is called “Vijnana-Yoga” or 
“Devotion through spiritual discernment”. 

The eighth chapter is termed “Akshara-Brahma- 
Yoga” or “Devotion to the Imperishable Absolute”. 

The ninth chapter is termed “Raja-Vidya Raja 
Guhya Yoga” or “Devotion through royal science and 
royal mystery”. 

The tenth chapter is termed “Vibhuti-Yoga” 
or “Devotion through Divine manifestations”. 

The eleventh chapter is termed “Vi'svarupa 
Yoga” or “The manifestation of the Universal Form”. 

The twelfth chapter is termed “Bhakti-Yoga” or 
“Worship through Devotion”. 

The thirteenth chapter is termed “Kshetra-Kshe- 
trajna-Yoga” or “Devotion through (the distinction) 
of the Field and the knower of the Field”. 

The fourteenth chapter is termed “Guna traya 
vibhaga Yoga” or “Devotion through the differentia¬ 
tion of the three Strands”. 

The fifteenth chapter is named “Purusottama 
Yoga” or “Devotion for attaining the Supreme Per¬ 
son”. 

The sixteenth chapter is named “Devasura Sam- 
pad-vibhaga Yoga” or “Devotion through the distinc¬ 
tion of the Divine and Devilish Estates”. 

The seventeenth chapter is termed “Sraddha Tra¬ 
ya vibhaga Yoga” or “Devotion by the three-fold divi¬ 
sion of Faith”. 

The eighteenth chapter is named “Sanyasa Yoga” 
or “Release by Renunciation”. 
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The last chapter begins with the question of 
Arjuna: Arjuna asks “What is the difference between 
renunciation and abandonment?'’ 

In reply Krishna says that conventionally ‘com¬ 
plete giving up of all works that may have desire for 
their motive is renunciation, and abandonment im¬ 
plies giving up not of the works themselves but the 
motive that inspires them.’ 

Some say that every kind of work should be 
given up, while others limit its scope to ordinary 
works and allow the performance of religious duties. 
He then gives his own view: He says that abandon¬ 
ment is three-fold: pure abandonment consists in per¬ 
forming all necessary and obligatory works as reli¬ 
gious duties: desire must be cast off in doing them. 
Abandonment of a work of obligation under the in¬ 
fluence of delusion is declared to be due to Darkness; 
if one abandons work, as he is unwilling to suffer pain, 
or trouble, it is due to the influence of Energy. It 
does not attain its end. 

Religious duties, such as sacrifice, alms-giving and 
austerity, must be performed. If these are done with 
true abandonment, they purify the Self. 

Complete renunciation of works is not possible 
while Self is confined in the body. 

True renunciation consists in abandoning the 
fruits of work and not work. The fruits of work 
lead one to one of the three stages: good, if a man 
is born again among the Lords of Heaven; bad, if he 
is born among devils or lower grades of life; mixed, 
if he is born in the world of m%n. Abandoner is not 
bom again. 

Krishna then divides the Sahkhyan not-Self into 
five parts and declares that these alone are the causes 
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of action and that one who perceives this is not bound 
by the action of rebirth. 

Knowledge and work are closely connected for 
it is knowledge which incites action. 

Knowledge, work and the agent are influenced 
by Purity, Energy and Darkness. Knowledge is Pure 
when One is seen in the Many; it is bom of Energy 
when Many are seen as Many; and it is dark when a 
a single effect is seen as if it were the whole. 

Work is of three kinds: Pure work is that obli¬ 
gatory work which is done without attachment, emo¬ 
tion or desire. Work of Energy is done with attach¬ 
ment and desire. That wo*k is dark which is under¬ 
taken through delusion, without any regard to the 
consequences. 

Doer or agent is of three kinds: Pure doer is free 
from attachment and concern about success. He 
works with constancy and zeal. One influenced by 
Energy seeks fruit and works with evil passion and 
emotion. One influenced by Darkness does his work 
with every evil quality. 

Reason is of three kinds: Reason is closely con¬ 
nected with constancy and action. It is reason that 
determines what should be done and issues orders to 
the organs of action. Constancy brings action to its 
fulfilment. These again may be classed under three 
heads; as influenced by Purity, by Energy or by Dark¬ 
ness. 

The time to act and the time to refrain from action 
are determined by Reason of purity. What should 
be done and what should not be done, what should 
be feared and what should not be feared are also 
determined by reason of purity. When Reason is in- 
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fluenced by Energy, it errs in matters of right and of 
duty; Dark reason reverses every value. 

Constancy is of three kinds: Constancy of Purity 
consists in being constant in restraint; constancy 
of Energy consists in the pursuit of reward; constancy 
of Darkness is in the pursuit of sloth and lust. 

Pleasure is of three kinds: Work which gives 
the sensation of pleasure is generally sought by men; 
so the doctrine of work is not complete without the 
classification of pleasure. 

Pure pleasure appears to be pain, but its end is 
blissful; it is born of a clear and undeluded under¬ 
standing. The pleasure of Energy seems desirable 
at the outset but ends in pain, as it is sensual. Plea¬ 
sure of Darkness is delusive. 

The influence of the Strands is universal: neither 
the human beings, nor gods of Heaven are free from 
the influence of these. 

Each member of the four castes is influenced by 
the predominant Strand in his nature and must work 
according to that influence. Brahmana should have 
such qualities as restraint, long suffering, and up¬ 
rightness; Kshtriya must be brave, constant and 
generous; Vaisya should till the soil, herd the cows 
and carry trade; Sudra’s duty is to serve. 

Performance of -caste duties leads to perfection, 
if it is done with a spirit of renunciation, as an offer¬ 
ing to God. Even if the performance of duty is im¬ 
perfect, yet duty must be done. A man may perform 
his caste-duty imperfectly, but he must not abandon 
that duty to which he is bom. 

Those who perform their caste-duties are not 
bound by fruits of action. Their work counts as no- 
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work; and thus they reach to perfection and final libe¬ 
ration. 

The aspirant for Brahman is marked by the qua¬ 
lities of restraint, withdrawal from sense objects, 
company of other men, abandonment of passion and 
desire. He constantly practises meditation and is at 
peace. 

True knowledge and true work cannot be sepe- 
rated from true devotion. To become Brahman is ta 
love Krishna, to know him fully and to enter into his 
being. 

In conclusion, Krishna sums up his doctrine of 
work, knowledge and devotion. Every work may be 
done by his votaries; devotion and grace of Krishna 
break the bonds of work. 

Work must be done as an offering to him; the 
truth of Self and Not-Self must Jje grasped. The 
votary must meditate on Krishna and his grace will 
help him to success. 

If Arjuna will do his duty in the war, the grace 
of God will bring him release. So Arjuna should seek 
refuge in God and win peace by His grace. Krishna 
asks Arjuna to consider carefully the doctrine reveal¬ 
ed to him and act accordingly. He warns that this 
must not be taught to those who are lacking in aus¬ 
terity, faith, devotion and service. He asks Arjuna 
if his doubt has been dispelled now. 

Arjuna replies that his doubt and delusion have 
been destroyed and promises to carry out Krishna’s 
order. / 

Sanjaya tells King Dhritarashtra that he has re¬ 
peated the conversation between Krishna and Arjuna 
as he heard it from Vyasa. He concludes by praising; 
Krishna and Arjuna. 
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General estimate of the the Gita: 

This book of 18 chapters consisting of 692 verses 
is a splendid monument of development in the reli¬ 
gious history of India. 

It forms a part of the present Mahdbharata 
(chapters 23 to 49 of the Bhlsmaparva) but probably 
it was composed independently and incorporated into 
the great epic with a view to its permanence and 
wider circulation. Its official designation, as indicat¬ 
ed by the Colophon is ‘Upanishad’ and along with 
Upanishads and Brahmasutra it is one of the triple 
canons— prasthanatraya. 

In the Mahdbharata, it purports, to be a dialogue 
between Arjuna, the Commander-in-Chief of the 
Pandavas and Sri Krishna, the incarnation of Vishnu, 
who was acting as the Charioteer of Arjuna. He 
begins with a few very fine and effective sentences on 
the indestructibility and immortality of human soul. 
The artistic setting up is very clever, only it is diffi¬ 
cult to believe that such a long and serious philo¬ 
sophical discussion could be held when the two armies 
were just beginning to fight. Whether it be an integral 
part of the Mahabharata or not, the book has justly 
acquired a great celebrity. Perhaps no other single 
book in the whole range of Hindu religious literature 
has become so popular. 

The book is said to be dictated by Sri Krishna 
on the battle-field of Kurukshetra; but it is difficult 
to accept that view. Apart from the absurdity that 
such a profoundly philosophical discussion should be 
propounded in the midst of the bustle and excitement 
of the battle-field, there is no evidence of the exist¬ 
ence of the ideas contained in the Bhagavadgita at 
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the time of or long after the battle of Kurukshetra. 
The battle of Kurukshetra, if it be a historical fact, 
must have taken place some centuries before the birth 
of Buddha, but we do not find any trace of the funda¬ 
mental teachings of Gita, in the Buddhist period. The 
book bears traces of a post-Buddhistic age. The re¬ 
puted author Sri Krishna, if he be a historical 
figure at all, is not known to be a great philosopher 
except in the Bhagavadgita. In the Mahdbharaia, 
where we find the story of Krishna for the first time, 
he is a great warrior and a consummate statesman. 
There are occasional references to him as “Versed in 
the Vedas and the Vedangas.” (VI 45-36). 

But the ideas propounded in the Bhagavadgita 
are far in advance of the Vedic age. Sri Krishna has 
already become an Incarnation of the Supreme God. 
He is identical with the Brahman of the Upanishads. 
We find here not only the doctrine of Incarnation, but 
a philosophical explanation of it for the first time. 

“Whenever, O Bharata, there is decline of 
righteousness and rise of unrighteousness, I create 
myself. For the liberation of the righteous and the 
destruction of the wicked, I am born age after age." 

Such a developed stage of the doctrine of Incar¬ 
nation indicates a comparatively late origin of the 
book. It is more probable that they were propounded 
by some great sage of later times and were put into 
the mouth of Sri Krishna to ensure greater authority. 
Who this author was, we do not know. But such re¬ 
markable effacement is common in Indian literature 
where authors wrote great books without the least 
desire of associating their names with their works. 

There is a common saying to the effect that the 
Upanishads is the cow, Arjuna is the calf, Sri Kj-ishria 



THE EPITOME OF THE POEM 53 

is the milk-man, the Bhagavadgita is the milk and 
the wise are the drinkers. 

“Sarvopanishado gdvo dogdha gopdlanandanah 
partho vatsah sudhirbhokta dugdham gitdmritam 

mahai 

This estimate of the Bhagavadgita. is substantially 
correct. It has the essence of the Upa- 
nishads and its ground work is Vedantic. At the 
same time it shows a considerable advance over the 
age and ideas of the Upanishads. From the language 
as well as thought, it is evident that it was written 
sometime after the age of the Upanishads. 
It may be post-Buddhistic; there are traces 
in the language as well as in thought that refer 
to Buddhistic thought. References**to many Ortho¬ 
dox Hindu Schools of thought are more definite. Its 
indebtedness to the Sankhya School is unmistakable. 
Not only the Sankhya philosophy is woven into the 
texture of Bhagavadgita but the name Sankhya is 
frequently mentioned. In the conception of the con¬ 
stitution of the Universe, the ideas of Sankhya 
philosophy are predominant. The reference to Yoga 
is clear. The well-known method of concentrating 
the wandering mind propounded in the Yoga-Sutra of 
Patanjali is identical with that mentioned by Sri 
Krishna in reply to Arjuna. 

“O mighty-armed, undoubtedly the mind is rest¬ 
less and difficult to curb, but, it can be controlled by 
constant practice and non-attachment.” 

The contents of the Bhagavadgita indicate an age 
of philosophical activity. It would seem there was 
an active conflict between these diverse Schools of 
Thought and here is a bold attempt to reconcile them. 
At the outset the author tries to establish a harmony 
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between the path of knowledge and the path of ac¬ 
tion i.e. the Sdnkhya and Karma Yogas. It is evident 
that these two schools of thought had already been 
well-advanced and there was an active conflict bet¬ 
ween them. The path of action which had its begin¬ 
ning in the Vedic cult inculcated salvation by work. 
Originally, work meant performance of Vedic cere¬ 
mony, but by the time of Gita, its scope was widened 
to include all good action. Path of knowledge, on 
the other hand, undervalued and afterwards depre¬ 
cated action and declared that salvation is by know¬ 
ledge. It had its origin in the Upanishads which boldly 
declared that the Vedic sacrifices lead to finite results 
and only secure limited facilities in some higher 
world, but do not give ultimate salvation. At the 
expiry of the merits of good works one has to 
return to the lower world again. Ultimate salvation 
can be attained only by the knowledge of Brahman. 

This conception of salvation gradually developed 
into what is called the path of knowledge. It led to the 
renunciation of the world. A class of people, from 
the days of the Upanishads, turning aside from the 
ordinary avocations of life and also from religious 
sacrifices and performance of meritorious actions, de¬ 
voted themselves to meditation in the retreats of 
forests and mountain caves. By the time of the 
Bhagavadgita, this ideal of life must have become 
very common and predominant. Gita purports to 
establish a harmony between the two. The greater 
part of the book is devoted to this subject, which is 
treated with much subtlety and shows great didactic 
skill and depth of thought. Sri Krishna extols the 
merits of the path of knowledge and the path of 
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karma by turns so much so that even Arjuna is con¬ 
fused. He says, “Sometimes you seem to extol the 
path of action, and again you seem to give a higher 
place to knowledge. I am confused by your enig¬ 
matical teaching.” This criticism is not quite un¬ 
justified. But really there is no self-contradiction 
in the Bhagavadgita. The author endeavours and has 
succeeded in bringing about a higher synthesis bet¬ 
ween the two; and herein lies the value and greatness 
of the book. He says, the path of knowledge and the 
path of action are really one, only the childish think 
them different. 

He fully realises the importance of and strongly 
recommends action. He heartily deprecates inaction 
and says, “Always work, action is better than in¬ 
action.” But knowledge is necessary to discriminate 
between what action should be done and what should 
not. Action advocated by Bhagavadgita is not dis¬ 
sociated from knowledge but pre-supposes it. One 
should engage in action having knowledge for its 
basis. It is difficult to ascertain the path of right 
action, even the wise commit mistakes here. It is 
therefore necessary that the action should be purified 
by knowledge: “the learned call him wise where ac¬ 
tion has been burnt and purified by knowledge. The 
function of knowledge in regulating action is mani¬ 
fold. One effect of knowledge is that it teaches the 
individual that he is not the actor. All actions really 
spring from the qualities of matter. 

“All actions are effected by the qualities of 
Nature; those deluded by Egoism, consider themselves 
as actors.” 

This doctrine is dangerously near the doctrine 
of determinism, which dissolves all sense of respon- 



-56 


BHAGVADGITA 


sibility. Here the author follows the metaphysics of 
the Sankhya philosophy. Following the Sankhya 
School, he attaches much importance to Prakrti and its 
qualities but he does not make Purusha only a silent 
observer. He has hare made a deliberate attempt to 
reconcile the Sankhya and Vedanta philosophies. In 
determining the function of knowledge in regulating 
action, there are contradictions for he says that all 
action is the outcome of the qualities of nature, but 
again says that all that happens is the work of Brah¬ 
man. His view about Prakrti too is incongruent with 
the above. He states that Prakrti is not independent 
or co-eternal with Purusha, but is created and is en¬ 
tirely dependent on Brahman. These contradictions 
may be due to the hands of different writers who re¬ 
modelled the text. 

In the remarkable Viswarupadarsan, where Sri 
Krishna shows to Arjuna the whole universe in his 
body, the author tries to declare the identity of God in 
the Universe. Here the aim of the author is to give 
supreme place to Bhakti or devotion. 

The entire argument leads to this goal of Bhakti- 
Yoga through the conflicting stages of Juana and 
karma, knowledge and action, where the author gives 
the highest place to the path of devotion. 

The path of action inculcated by the author is 
qualified by one fundamental condition—action must 
be free from attachment. He admits the contention 
of the advocates of knowledge that action leads to 
finite results but when work is done without attach¬ 
ment, it does not tie down the actor to the conse¬ 
quences. Herein lies the positive teaching of Bhagavad* 
gita. It is a manual of nishkama karma, where the 
•author likes men to work at all times but never he 
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attached to the results; while the senses and the or¬ 
gans will do their respective actions, the mind should 
be entirely free. This coincides with the teachings of 
Lord Buddha who emphasises on nirvana or cessation 
of all desires. 

This is similar to the Stoic ideal of the West, but 
the Gita does not stop here but strikes a noble note 
and reaches a higher attitude, which is its crowning 
message. It emphasises that all action should be 
consecrated unto God. “Whatever thou doest, what¬ 
ever thou eatest, whatever thou oft’erest, whatever 
thou givest away, whatever austerities thou dost per¬ 
form, do that as an offering to me.” Not mere know¬ 
ledge, not mere action, but action with perfect know¬ 
ledge, without any desire for its fruit, consecrated to 
God is the ideal of Bhagavadgita. Here the conflict 
between action and knowledge is reconciled. In 
Buddhism, action and service held supreme place; in 
the Upanishads, knowledge of God was supreme; here 
both are combined in the ideal of Bhaktiyoga or 
Devotion. Here in the 12th chapter, highest place is 
given to Bhakta or Devotee in preference to Jnani, 
seeker of knowledge. 

The author expressly deprecates the worship of 
Brahman as difficult and involving more labour, 
whereas the path of Bhakti or devotion is declared to 
be short and easy. Here is the final and crowning 
message of the book. The main line of argument 
seems to close here. The subsequent chapters do not 
form an integral part of the treatise. They look like 
a distinct dissertation on the Sahkhya philosophy- 
They are probably later additions from a different 
source. 
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The personality of Krishna 

Krishna is the most important god in the Hindu 
pantheon. The worship of Krishna is prevalent in 
every part of India and has not only held its ground 
over many centuries, but has steadily gained in ex¬ 
tent and popularity. The development of Krishna 
cult is one of the most interesting chapters in the 
religious history of India. Its origin is not easy to 
trace. Krishna is not a Vedic god. But there was 
a Vedic Rishi of the name Krishna, the composer of 
74th hymn of the eighth mandala of the Rig-Veda. 
The author of Anukramani calls him an Angirasa. A 
Rishi of the name of Krishna is mentioned in the 
Chhandogya Upanishad. But we cannot be sure whe¬ 
ther this Vedic Rishi is identical with the Krishna 
of later times though the identity of the name of 
their mothers Devaki makes it. The mother of both 
the Krishna of the Chhandogya Upanishad and god 
Krishna being Devaki, makes it probable that the Vedic 
Rishi Krishna was gradually transformed into a god. 

The earliest systematic account of the Krishna 
story is found in the Mahabhdrata. But the Mahd- 
bharata account of Krishna is not consistent. In some 
places he is definitely proclaimed and described as an 
incarnation of Vishnu. But in other places, he is 
simply a great and good man. It would seem that 
the latter conception is more in accord with the gene¬ 
ral trend of the main story of Mahabhdrata. The con¬ 
flicting accounts must have proceeded from different 
sources. 

The divergent conceptions of Krishna in the 
Mahabhdrata can only be explained by reference to 
■different sources. The Krishna of the early and 
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original strata of Mahabbarata was only a mighty 
warrior, a consummate statesman; but subsequently 
he was deified to an incarnation of Vishnu. The pro¬ 
cess of this transfiguration can be distinctly seen in 
the Mahabbarata . 

In the Shishupdla-V adha parva or the Sabha- 
parva there is an interesting discourse put into the 
mouth of Bhishma in support of the proposal of giving 
chief honour to Krishna among the kings assembled 
on the occasion. Some of the verses rest that claim 
on the ground that Krishna surpasses all in possession 
of manly qualities. But interspersed among them are 
traces which claim that honour for Krishna, because 
he is the incarnation of Vishnu. The two sets of pas¬ 
sages evidently come from different sources, and have 
not been well harmonised. Though they are put side 
by side, the traces of patching are distinctly visible. 

Bhishma says “In this great gathering of Kings 
there is not one whom Krishna has not overcome by 
his prowess.” Here there is no mention of his divi¬ 
nity. His superiority is entirely based on human 
qualities. But at the next breath he is spoken of as 
a supreme god. “Achyuta is not only to be adored 
by us, but is worshipped by the three worlds. In 
battle he has vanquished innumerable Kshatriyas, and 
the whole Universe is established in him.” Here there 
is no proof given of the Universe being established 
in Krishna. In fact there was no occasion for it. It 
was a simple question of who was mightiest among 
the assembled Kshatriyas to whom, according to the 
ordinary custom, the chief honour was due. The 
matter ought to have rested or probably did rest 
there. The statement that the whole Universe was 
established in Krishna was irrelevant to the question 
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at issue. It was evidently an interpolation by some 
later writer who was interested not in proving that 
Krishna was the greatest man but that he was the 
Supreme God. The next passage is still more explicit. 
“There are two reasons for honouring Krishna. He 
is versed in all Vedas and the accessory sciences 
(Vedangas) and he is a mighty hero. Indeed among 
men it is difficult to find a second person equal to 
him in prowess and in knowledge of the Vedas and 
the Vedic literature. Benefaction, ability, learning, 
prowess, modesty, glory, intelligence, humility, un¬ 
equalled beauty, patience, contentment and other vir¬ 
tues abound in Krishna. Therefore we should ap¬ 
prove of the chief honour being accorded to him, who 
is possessed of all virtues, who is a sage and a teacher 
and father and deserves honour. Hrishikesa is a saint, 
preceptor, relative by marriage, has fulfilled the rules 
of a Brahmachari, kind and beloved; therefore, he has 
been honoured.” This is a complete and sufficient 
justification for giving the chief honour to Krishna 
according to the precepts of scriptures. Here the 
superiority of Krishna is unequivocally based on two 
grounds: his unequalled might, and unrivalled learn¬ 
ing. But next follows a passage attributing to him 
the most exalted divine attributes: “Krishna is the 
creator, preserver, the destroyer of the entire Uni¬ 
verse; he is the uncreated Element (Avyakta Prakriti), 
the Eternal Creator, the Lord of all worlds. Under¬ 
standing mind, greatness, the fine elements are all 
established in Krishna. The Sun, Moon, planets, stars, 
the horizontal points are all established in Krishna 
alone.” Now this is quite irrelevant. There is no 
question of God’s divinity. The honour is to be paid 
only to the greatest warrior or one of the fine classes. 
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Here the hand of a subsequent interpolator is evident. 
It would seem that some one anxious to establish the 
divinity of Krishna found a suitable occasion in the 
Mahabharata and inserted these passages attributing 
divinity to Krishna. 

It would not be an easy task to disentangle the 
historical portion of the Krishna story from the ele¬ 
ments contributed by devout imagination. 

The fact that Krishna was looked upon as a God 
confirms the belief that there had been a historical 
person of that name, who was not only a great 
warrior but must have had something to do with the 
religious development of the race. Such widespread 
and abiding belief does not rest on vacuum. There 
must have been some historical basis for the popular 
worship of Krishna. Some person of that name by 
virtue of his extraordinary abilities or substantial 
service appealed to the popular imagination which 
gradually encircled his memory with a mysterious 
hallow culminating in deification. 

This process of deification of Krishna might have 
been materially helped by the influence of Buddhism. 
Post-Buddhistic Hinduism was sorely in need of some 
mighty personality to counteract the wonderful 
personality of Buddha. Siva was just utilised for 
this purpose, later the last—historical and half mytho¬ 
logical figure of Krishna was used for the same end. 
The personality of Krishna, a mighty warrior, a great 
statesman, at the same time a Yogi, who had no self- 
interest of his own, but preached and practised the 
gospel of duty in scorn of consequences, was taken 
up by the defenders of Orthodox Hinduism and out¬ 
witted it against the surging influence of Buddhism. 
NiddesS, one of the Pali Buddhistic canons, men- 
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tions the various religious systems of the 4th century 
B.C. Among these the name of Vasudeva is mention¬ 
ed. This Vasudeva came to be identified in later 
Hinduism with Narayana, Vishnu and Krishna. The 
name Vasudeva appears in Panini also. The deifica¬ 
tion of Krishna was affected by identifying him with 
Vasudeva. His manhood was admitted; he was a 
man born of human parents; but it was the god 
Vishnu who incarnated himself in the form of a man 
The doctrine of Incarnation possibly took a definite 
shape with reference to the divinity of Krishna. We 
hardly find any trace of it in the Pre-Buddhistic 
literature. In the Brahmanas, there are a few in¬ 
stances of gods taking the form of created beings on 
certain occasions, but the doctrine of Incarnation took 
a definite systematic form in Post-Buddhistic times. 

Krishna and the Doctrine oj Incarnation. 

The theory that God, the creator of the universe 
took the form of a created object and dwelt in some 
part of his creation for some specific purpose, plays 
an important part in Hindu religion. Among the 
religious systems of the world, it may be said to be 
peculiar to Hinduism, except Christianity. Christi¬ 
anity also holds that God was born as a man, subject¬ 
ing himself to birth and death; but it was only once, 
while Hinduism held that God incarnated himself 
many times. The doctrine is precisely the same in 
the two religious systems but there is no conclusive 
evidence of interdependence. 

This doctrine did not form a part of primitive 
Hinduism. There is not a trace of it in the Vedas. 
The Upanishads, too, give out no indication of this 
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conception. Even the vast and voluminous Buddhist 
literature does not contain any trace of the doctrine 
of Incarnation. On the other hand, the absence of 
any such reference proves conclusively that up to the 
birth of Buddha it was unknown in the religious his¬ 
tory of India. Even Niddesa does not indicate the 
existence of the doctrine of Incarnation. 

It is only in the Post-Buddhistic period that we 
come across this new doctrine. The earliest traces 
of this doctrine are to be found in the Mahabharata. 
The theory was first enunciated and gradually gain¬ 
ed ground during the period of the composition of 
Mahabharata. In the Bhagavadgita 9 which new forms 
a part of Mahabharata , but was originally a separate 
composition subsequently tacked to it, the theory is 
in full bloom. 

The doctrine was probably enunciated with refer¬ 
ence to the divinity of Krishna. The two main factors 
which led to the emergence of the theory of Incarna¬ 
tion were the speculations of the Upanishads and the 
majestic personality of Buddha. The Upanishads by 
the enunciation of the conception of Nirguna Brahma, 
who can be defined only by saying ‘He is not this, 
not that.’ had created a great void. Ordinary human 
soul could not remain satisfied with it. Next the all¬ 
sweeping success of Buddhism led to the emergence 
of this theory. As the prince of Sakya dynasty, who 
had abandoned home, happiness and sovereignty to 
find out the path of deliverence for sorrowing 
humanity returned to the busy haunts of men after 
long years of arduous search and declared that he 
had found the way; men and women flocked to him 
by scores and hundreds. Within a short time he had 
a large following. The unique character and history 
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of the Master appealed to the heart and imagination 
of the high and low. They could not withhold theix* 
admiration and veneration for a personality that 
renounced throne, wife, child for the good of 
humanity. Before his death thousands of men and 
women, from the king on the throne to the beggars 
in the street confessed their adherence to the new 
Faith. Buddhism took the Hindu society by sur¬ 
prise. For a while they watched the progress of the 
new faith in bewilderment, but ultimately realised 
that the main force of the new faith lay in the 
personality of Buddha. So they cast about to set up 
a counter attraction, a personality of a similar nature. 
At first Siva was set up, who in some respect resem¬ 
bled Buddha. But ultimately Krishna proved a more 
suitable, more successful competitor against Buddha. 
6iva Was not a man, he was only a god. Buddha was 
a historical character, a man with human parents. 
To counteract the influence of such a personaUty, a 
human character was thought xo be more appropri¬ 
ate. So the heredity of Krishna, whom tradition 
raised to the position of a national hero, was adopted. 
By this time Buddha had been invested with a sort 
of divine character. As Buddha had many previous 
births, so also Krishna was invested with a previous 
history. He was the supreme God Vishnu himself 
who came down to the earth for saving human beings. 
Such must have been the genesis of the doctrine of 
Incarnation. Many factors must have contributed to 
its growth; of these the two most important have been 
mentioned. This doctrine has many advantages; it 
meets certain needs of human heart. At the time of 
the growth of Buddhism, it certainly fulfilled a great 
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purpose; it met a real want and therefore was accept¬ 
ed readily. 

Christianity and Bhagavadgitd 

Similarities in expression and meaning between 
Bhagavadgitd and New Testament as pointed out bv 
Dr. Lorinser: 


Bhagavad Gita 

Ch. VII. 17. I am exceedingly 
dear to the wise man; he 
also is dear to me. 

Ch. IX. 18. T am the way, 
supporter, lord, witness, 
abode, refuge, friend. 

VI. 30. “I never depart from 
him, he never departs from 
me. 

VI. 29. “They who worship 
me with true devotion are 
in me and I in them.” 

IX. 31. “Be assured that he 
who worships me, perishes 
not.” 

X. 20. I am the beginning 
and the middle and the end 
of things. 

XVIII. 66. T will deliver thee 
from all sin; do not grieve. 

XVII. 28. “What sacrifice, 
almsgiving, or austerity is 
done without faith is evil. 


New Testament 

He that loveth me shall be 
loved by my father and I 
will love him. (John XIV. 
21 ). 

John XIV. 6. I am the way, 
the truth and the life. 

Rev. 1. 17. ‘I am the first and 
the last/ 

John VI. 57. He dwelleth in 
me and I in Him. 

John XVII. 23. “I in them, 
thou in me, that they may 
be made perfect in one.” 

John III. 5. “He that believeth 
in me shall .never perish, 
but shall have eternal life.” 

Rev. I. 8. I am Alpha, Ome¬ 
ga, the beginning and the 
ending.” 

Matt. IX. 2. “Son, be of good 
cheer, thy sins be forgiven.” 

Rom. XIV. 23. “Whatsoever 
is not of faith is sin.” 


It is perhaps based on the above similarities of 
thought that Bhagavadgitd has been spoken*of as the 
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Bible of the Hindus. But it is not impossible that 
great thinkers and seers, born in different ages, see 
the truth through their intuition, in the same manner 
and so their language and thought coincides. There 
is, besides, a tradition that Christ, during those long 
years of exile from Palestine, was in a desert and 
that desert was Tibet. 

A book called “The Unknown Life of Christ” was 
published in the later part of the 19th Century which 
accounts for the thirty years’ absence of Jesus from 
Jerusalem, wherein it was mentioned that Christ 
spent these years in the orient, in India and Tibet, 
where he studied Buddhist canons. The author bases 
his record on the MSS. found at Lahssa in a monastery 
where a monk interpreted them to him. This 
account is refuted by scholars on the ground that the 
MS. mentioned by the author was not found in the 
catalogue of Tandjur and Kandjur MSS., to which the 
author replies that his account is not based on one 
MS. but on bits collected from many MSS. In this 
account the author, contrary to traditions, shows 
that the Jews tried to save Jesus, but that it was 
the Roman governor who was enraged and put him 
to death. 

Another book “The Crucifixion of Jesus by an 
eye-witness” a MS. found in the old Alexandria 
Library giving a full detailed, graphic account by an 
•eye-witness and friend of Jesus, an Elder of the 
Essene order, to which Jesus belonged, shows that 
Jesus did not die on the Cross but six months later. 
This, too, has been refuted by scholars on several 
grounds. 

But we have authentic record to show that the 
teachings* of Buddha reached the Greek world long 
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before the birth of Christ. Asoka’s inscription o£ 
Girnar mentions that in his reign Buddhist preachers 
had gone to Syria to preach Buddhism. The cele¬ 
brated Roman historian Pliny of the first century 
A.D. describes a religious sect called ESSENES> 
living in Palestine about a century before Christ, 
who have been identified as a sect of Buddhists 
(Historis Naturalis V, 17). In Egypt there were a 
similar sect called Therapeuts, whom Renan in his 
Life of Jesus admits them as Buddhists. “The 
Therapeutae of Philo are a branch of Essenes. Their 
name appears to be a Greek translation of the word 
Essenes”. So when Christ was born Buddhism pre¬ 
vailed in Palestine, Egypt and Syria. From Bunsen’s 
“Angel Messiah of Buddhists” we find that John the 
Baptist was familiar with the Essenes, from whom 
Christ must have learnt about Buddhism. Hence it 
is not impossible to think that Christ, under the 
influence of these Essenes, went to the orient to 
know more about the religion that was then spread¬ 
ing fast in the world. If in this nineteenth century 
Raja Ram Mohan Roy could, at the tender age of 
sixteen, cross the Himalayas and go to Tibet in search 
of truth and after long absence return to his home to 
fight with the then existing evils of the society, it is 
also possible for Christ to go to the orient in quest 
of truth. The present New Testament is based on 
the Epistles of Christs’ Disciples, all written in anci¬ 
ent Greek. But Christ was an Armenian and he 
spoke not in Greek but in the Armenian language. So 
it is not known precisely what were the teachings of 
Christ as the Epistles were written long after his 
death and the critical study of the New Testament 
reveals many later interpolations. 
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Buddhism and Bhagavadgita: 

Now, turning to the subject-matter of Bhagavad¬ 
gita, we find much more similarity to Buddhism than 
anything else. The whole trend of thought is Bud¬ 
dhistic. The word Nirvana occurs several times in 
the book. The author emphasises in no uncertain 
terms on pursuing action without desire. He speaks 
again and again on the control of senses from the 
objects of senses. This is just what was aimed at by 
Buddhism. 

A new type of piety has been evolved in which 
there should be neither desire nor repugnance for 
anything. A man should be Nirdvandva, to rise above 
the pairs, sorrow and happiness, heat and cold, 
honour and dishonour. This is just the ideal of life 
enforced by Lord Buddha. 

In Chapter II of Saddharmapuridarika , Buddha 
declares, “He appears in this world in order to open 
the eyes of all beings to their Buddha-wisdom”. This is 
similar to the saying of Krishna: “I create myself for 
the liberation of the righteous and the destruction of 
the wicked. I am born age after age.” Buddha says: 
“The duration of my life is, indeed, immeasurable, 
countless, everlasting, interminable.” Krishna speaks 
also the same to Arjuna! 

At another place Buddha says: “Do you recognise 
that people are sometimes happy, at other times angry, 
peaceful, greedy, foolish or arrogant? When arro¬ 
gant the asttra-realm, when happy heaven, when 
peaceful, the world of men”—This corresponds to 
the Sattva, Rajas and Tamas stages of Gita . 

Several other passages may be found that are 
similar in thought to the teachings of Buddha. The 
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emphasis of the author on meditation, his advice to 
the Yogi to follow a moderate life (VI 16), his em¬ 
phasis on subduing senses and removing them from 
the objects of senses, are all an echo of Buddha’s 
teachings. Such being the case, the question arises, 
“Who was the author of this sacred book? Was he 
an orthodox Hindu or a Buddhist or a person influenc¬ 
ed by Buddhism?” 

The work is ascribed to Sri Krishna and as it has 
come down to us shows many inconsistencies in 
thought and argument. In some places the ideas are 
far-fetched and there are repetitions. This shows 
that it has passed through the hands of many who 
added something to the original. 

The picture that we get of the author Krishna is 
a proto-type of Buddha. In the post-Buddhist age 
Hindu leaders, to check the surging tide of Buddhism, 
first adopted Siva and later Krishna to counteract 
the personality of Buddha. The author, whoever he 
may be, had the picture of Buddha in his mind, when 
he drew the character of Krishna. Krishna here is 
not a great statesman, but a Yogi, who had no self- 
interest of his own, but preached and practised the 
gospel of duty in scorn of consequences. It is ad¬ 
mitted by all scholars that this book was composed 
long after the Vedas and the Upanishads and the six 
schools of philosophy. There was so much degene¬ 
ration in society that it made prince Siddhartha to 
raise his voice of protest against the existing customs 
and for leading a better way of life, concentrating 
the mind for attaining Nirvana . 

The author of Bhagavadtfita, too, emphasises on 
these points in no uncertain terms, and lowers the 
value of the practice of sacrifices to that of Yoga and 
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self-discipline. He speaks of the self and not-self as 
spoken by Buddha. His whole sympathy is for the 
fundamental principles taught by Buddha. He can¬ 
not be an orthodox Hindu, who has to believe in the 
infallibility of the Vedas and the authority of scrip¬ 
tures as Vedas are sneered by him as ‘flowery speech’ 
repeated by the ignorant and are also compared to 
the ‘fig-tree’ which must be cut down by the strong 
axe of indifference. Even a Vedantist like Sankara 
has admitted the supremacy of the Vedas. In his 
commentary on Brahma-Sutra (II. 1.1), speaking of 
the systems of Kapila and others, he asserts the 
authority of the Vedas as supreme and says: “It 
forms no objection to a doctrine that it sets aside a 
Smriti text on a point which is contrary to the Sruti 
or Veda.” The author of Bhagavadgitd and Sankara 
are opposed to each other, as the former does not 
admit such an authority of the Vedas. 

Krishna of the Gita is an incarnation of the 
Supreme God, in whom all creation rests; it is he who 
created the Prakriti and Purusa. This conception of 
Krishna is more prominent in the Puranas. Krishna 
appears as a god in some parts but, certainly, 
not as a supreme god; for in the Dr ana Parva, Krishna 
and Arjuna repeat a hymn to Mahadeva as “Soul of 
all things, creator of all and the pervader of all”. 

But when we step into the field of Puranas, 
Krishna appears as a Supreme God, and the Vayu 
Purana, the earliest of Puranas, has been assigned to 
6th century A.D. 

In the Bhagavata Purana, devoted to Krishna, he 
is styled as Supreme Spirit. In the Bhagavadgitd, 
too, he is Supreme Brahman, Eternal Spirit. The 
devotion to Krishna is extolled with great emphasis. 
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Brahma Puraria declares Krishna as supreme spirit 
and source of all things as in the Gita. It is he who 
created Sakti, Gunas, and Prakriti from which 
the whole creation has evolved. In the Patala Section 
of Padma Purana and in the Vishnu Purana, the same 
position is given to Krishna. So Krishna occupies in 
the Gita, the position he occupied in the Puranas. 

Who was the author? 

This gives us a clue as to the time of the author. 
The author must have lived nearer to the age of 
the Puranas the period when Buddhism, after 
fighting an arduous fight with Hinduism, was gra¬ 
dually ebbing away from the land of its birth. It is 
not probable that he was a Hindu who venerated the 
Vedas and looked upon them as infallible. It is 
more probable that he was a Buddhist in origin, who 
might have turned into a Hindu due to pressure of 
circumstances, and preached the religion of his heart 
through the Gita or he might have been a Hindu deep¬ 
ly influenced by Buddhism. ; 

It has been thought by some scholars that Git3 
has been influenced by Christian doctrine. We have 
certain proof that constant trade was being carried on 
between India and Alexandria. The Romans remitted 
annually to India a sum of £400,000 to pay for their 
investments and in the reign of Ptolemies 125 ships 
of Indian shipping were at one time lying in the 
ports of Mysus, Hormus, Berenice whence Egypt, 
Syria and Rome received Indian products (Life of 
Western India —Guthrie). The Commerce was at 
its height in the reign of Commodus, for a vessel was 
found near the Hindu temple of Vellore containing 
gold denarii of Emperors Trajan and Hadrian. There 
was also an overland trade through Palmyra. 
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(Asiatic Researches iii-332.; Indian Antiquary August 
1876). 

In the reign of Augustus, an embassy was sent 
from India, which he received at Samos. Elephants, 
pearls and precious stones were brought by the 
Ambassadors. In the reign of Emperor Claudius, a 
second embassy was sent from India. Four ambas¬ 
sadors met the Emperor and they gave him informa¬ 
tion about Ceylon. The traders to India brought back 
a knowledge of its religious systems. In this way the 
ideas of Christianity crept into India. We have defi¬ 
nite proof that Pantaenus was sent by the Bishop of 
Alexandria to instruct Brahmins in India. 

In the Krishna legend, we can see some simila¬ 
rity with that of the birth of Jesus—Krishna’s lying 
in the cow-stall, which corresponds to the manger, 
the shepherds and shepherdesses standing round him, 
the fiery meteor, the prophet Narada informing King 
Kamsa that this child will kill him, the slaying of 
male children by Kamsa, the supernatural deeds of 
the child, his raising to life the dead son of Duhsala, 
the cure of Kubja and his power to take away sins 
have a semblance of similarity to the incidents of the 
life of Christ. But this legend of Krishna’s life is of 
much later origin than the time of Bhagavadgita. 
These incidents are not found in the Mahabharata nor 
in the earlier literature of India. 

But nearer home is Buddhism and it cannot be 
doubted that the religion that swayed the country 
for some centuries, had had no influence on the mind 
of the writer. It is more probable that the author 
put the principles of Buddhism in the mouth of 
Krishna, so that they might be adopted and followed 
by Hindus in general. 
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CHAPTER I 

( 1 ) 


c ^ 

Dhrtardstra Uvtica \ 

Dhrtarastra said. 

snraH' sm^arr i 

Dharma-ksetre kuru-ksetre samavetd yuyutsavah [ 

On the sacred on assembled eager to fight 

plain Kurukshetra together 

q p T3iT: II 

Mamakah patidavdJs-chaiva / kimakurvata Sanjaya |i 
Our (army) and of the Pandavas what did they do O Sanjaya. 

O Sanjaya! When my army and that of the 
Pandavas assembled on the sacred plain of Kuruksetra, 
eager to fight (tell me) what they did. 

( 2 ) 

#3pr i 

Sanjaya Uvdca | 

Sanjaya said. 

%. WeTHfa sqi I 

Dr$tva tu pasndavdmkam, vyddham duryodhanas- 

tada , 

Seeing army of the Pandava's arrayed Duryodhana then 

<NI II 

Acharyam-upasangamya raja vachanamabravit ||. 
To teacher approaching the King words spoke. 
Seeing the army of the Pandavas drawn up for 
battle, King Duryodhana approached his preceptor 
and spoke thus: 
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(3) 

q^EPTi sn^rnr wr i 

Pasyaitdm ■ pandii-putranam / achqrya mahatim 

chamum | 

Look at these of the sons of Pandu O preceptor great army. 

wir ere fervor ^frqrTT 

Vyudham drupada-putrma tava sisyena dhimata |j 

Set in array by the son of your by disciple wise. 

Drupada 

O preceptor, look at the vast army of the sons 
of Pandu drawn up (for battle) by thy wise pupil, 
the son of Drupada. 


(4) 

m 3RT tt^PTT vfa \ 

Atra sura mahesvdsd Bhimarjunasamd yudhi | 

Here heroes, bearing great, Bhima and Arjuna equal in 
bows battle 

farRS 5 * JTfR’T: I Ml 

yuyudha.no Virdtas-ca Drupadas-ca mahdrathah || 
Yuyudhana Virata and Drupada and lord of great car 
Here are heroes equal in prowess to Bhima and 
Arjuna,— viz. Yuyudhana, Virata and Durpada, the 
lord of a mighty car- 

Yuyudhana was also known as Satyaki, He was 
of the Yadu race and his territory was to the west of 
Yamuna. He was Rrisna’s charioteer. 

Virata was the king of Matsyas. The Pan^avas 
lived in disguise for one year in his court. His coun¬ 
try formed part of the Dharmakjetra on the sacred 
plain. This was the flat plain lying between the 



CHAPTER I 


83 


rivers Yamuna and Sarasvati. The river Sarasvati 
is often mentioned in the Rig-Veda and it existed up 
to the time of this war but disappeared, perhaps due 
to natural reasons in later times. The Brahmarsi- 
Desa or country mentioned in Manu and other law 
codes included the plain of Kuruksetra, Matsya 
Pancala and Surasenaka. This was the land of the 
sages, and was the ‘Holy land’. Perhaps this was 
due to the fact that Vedic rishis, after leaving the 
Himalayas, settled down here and developed their 
Brahmanical system. Satapatha Brahman a (XIV-1- 
2) mentions it: “The gods Agni, Indra, Soma, 
Vi$nu and all the other gods except the Asvins were 
present at the sacrifice.” Hence, it is said, that 
Kuruksetra is the place where the gods offered 
sacrifice. 

Drupada was the king of Panchala. Drupada 
and Drona studied together in their childhood. In 
later life Drupada became a king and Drona remained 
poor. One day his only son Asvatthama was crying 
for milk and the poor mother, unable to secure milk, 
mixed rice powder in water and gave it to her child 
as a substitute for milk- This touched the mind of 
Drona. He cursed his poverty. He just then re¬ 
membered his friend of boyhood, Drupada. He went 
to him and wanted to see him as a friend. Drupada 
was proud, rolling in wealth; he said with contempt: 
“What! a poor Brahmin friend of a king? Drive him 
out.” The messengers of Drupada insulted Drona. 
Drona returned—not to his home but to Hastinapura 
and became the teacher of the Pandavas and Kaura- 
vas. He decided to avenge the insult of Drupada- 
So when Arjuna became the best of his pupils, he, in 
token of his student-fee, asked Arjuna to defeat Dru- 
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pada and bring him before him. In those days stu¬ 
dents had to give a fee to their Preceptor as a token 
of their gratitude. Arjuna defeated Drupada, bound 
him with chains and brought to Droaja. Drona said, 
“Now my friend! can you recognise me?” Drupada 
asked his forgiveness and then was set at liberty. He 
didn’t forget this insult. So in this great battle he 
took the side of the Pandavas and on the 14th day of 
the battle, he killed and beheaded Drona.J 

(i» 

Dhrstaketuschekitdnah Kasimjasca vnryavan | 
Dhrstaketu and Chekitana Kasi’s King and brave 
jsfarf f%#fT5T^ STSzPrT JTT’pip?: 

Purujitkuntibhojasca saibyasca narapungavah || 
Purujit Kuntibhoja and Saibya and chief of men. 

Dhrstaketu, Chekitana, the brave king of Kail, 
Purujit, Kuntibhoja, and the mighty chief of the Sibis. 

Dhrstaketu was the king of the Chedi tribe; his 
capital was Suktamati- He was brother-in-iaw of 
Nakula. 

Chekitana was only an ally of the Pandavas. 
King of Kasi (Benares) joined the Pandavas as he had 
some grudge against Bhlsma. King of Kail had three 
daughters—Amba, Ambika and Ambalika. He want¬ 
ed to give them away in marriage to the greatest hero 
of the day. All the Kings were invited. But Prin¬ 
cess Amba was , in love with King Salva, who was a 
great hero. The princess could not speak out her 
heart but expected that Salva will be able to defeat’ 
all and take her as his bride. Things did not happen 
as expected. To this meeting came Bhi?ma—not to 
marry himself but to secure brides to his weak 
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brothers Chitrangada and Vichltravlrya. Salva was 
defeated by BhLpma and the victor took hold 
of princess Amba’s hand and lifted her to his chariot 
with her sisters. Amba said that she had already 
given her heart to Salva, so she cannot marry 
his brothers. So Bhl§ma sent her with due respect 
to Salva. Salva insulted Amba and turned her out. 
Amba, dejected, returned to BhLsma and said that he 
interfered in her life and as he lifted her, holding her 
hand in the public, he must marry her. Bhisma said 
that it is not possible, as he is bound by promise. 
Amba rebuked BhLsma severely. She then returned 
to her fathers’ house. Her parents, too, treated her 
with contempt. Poor Amba had no place to go. She 
decided to avenge the wrong done to her. Bhisma 
was her target. It was he who was responsible for 
her woe. So she left her father’s home and went to 
the forest where she spent days and nights in deep 
meditation. The great god Siva was touched by her 
penance and appeared before her. “What do you 
want?” asked the great Lord. “I want to kill BhLs¬ 
ma,” said Amba. 

“You want to do something which is impossible 
in this form of yours. I am pleased with your devo¬ 
tion and I grant you this boon that you will be able 
to kill him in your next life.” So saying Siva dis¬ 
appeared. After her long trials and meditation came 
the boon as a shower to quench her parched life. She 
felt tired of her existence and making a large fire 
flung herself into the midst of the flame, happy to 
think that she will be able to avenge the wrong-doer. 
In the next birth she was born as a child of Drupada. 
She was transformed into a man by divine power. 
When none could kill Bhisma, Krisna who knew the 
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secret, told Arjuna to fight with BhX§ma, with this 
son of Drupada called Sikhandi, before him. Arjuna 
did so. Bhisma knew who was Sikhandi. He can¬ 
not aim at a woman! So he remained quiet without 
fighting. Arjuna’s sharp arrows, soon pierced his 
body and the hero dropped down on the ground. 
Purujit and Kuntibhoja were two brothers. Kunti- 
bhoja had no children, so he adopted Pritha, as his 
daughter, who came to be known as Kunti and 
married Pandu. 

There was a race called Sibi and their king was 
known as Saibya. Greeks called them Sibae. 

( 6 ) 

•o o *v 

Yudhtimanyusca vikranta uttamaujdsca viryavdn \ 
Yudhamanyu and the bold Uttamaujas and the brave 

*ft>Tsfr sr# ^ *rfR«rr: 

Saubhadro Draupadeydsca sarva eva. Maharathah || 

Subhadra’s Draupadfs sons all, possessing great 

son and chariots. 

Yudhamanyu, the bold, Uttamaujas the brave, 
son of Subhadra, Draupadi’s sons, all having great 
chariots. 

Yudhamanyu, and Uttamaujas were known as 
leaders in Pandu host. 

Subhadra’s son was Abhimanyu; he was as great 
a warrior as his father Arjuna. During the period of 
exile, Arjuna once went to see Kr$pa. There he saw 
Subhadra, sister of Kr$na. He wanted to marry her. 
But the tribal rules did not permit it. So Ki^pa’s 
kinsmen were against this marriage. Kr?pa, however, 
advised Arjuna to steal her away. One day, Arjuna, 
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took Subhadra on his chariot and drove her away 
from Dwaraka. The Yadus followed the car, a fight 
ensued. Subhadra became the charioteer of Arjuna, 
and as she drove the chariot, Arjuna fought and 
routed the Yadu army. He then married Subhadra. 
Their son was Abhimanyu, a boy of tender age who 
came to fight. The manner in which all the great 
warriors of the Kurus surrounded this little boy and 
slew him mercilessly is very touching. But Arjuna 
avenged the death of his son. Draupadi had five sons: 
Prativindhya Sutasoma, Srutaklrti,. Satanika and 
Srutasena. They were sons of the five brothers. 

( 7 ) 

Asmakam tu visishtha ye tannibodha dvijottama j 

Ours the most them know best of Brahmins 

distinguished 
thou 

jtwt *pt mv $ % 

Nayalca mama sainyasya samjndrtham tdnbravimi te || 
Leaders of my army that thou may them I say to you 

know 

O best of Brahmins! now know the chiefest of the 
host, the captains of my army; I say them to you 
so that thou mayst know them. 

( 8 ) 

Bhavanbhlsmasca Karnasca Krpasca samitinjayah | 
Yourself Bhlshma and Kama and Kripa and victor of battle 

Asvatthamd VikarnaAcha Saumadattistathaiva ca || 
A&vatthama Vikanja and Somadatta’s son also and 



88 


BHAGVADGITA 


Thyself, Bhisma, Kama, Krpa, Victors of War, 
Asvatthama, Vikraaja and the son of Somadatta also. 

Bhl$ma was the Commander-in-Chief of the 
Kaurava army; he was slain by Arjuna on the 10th 
day. Karna was a leader of the Kurus. Mystery sur¬ 
rounds the birth of Karna. Kunti, before her marriage, 
was blessed by a sage that she will get as her husband 
anyone she wished. After the departure of the sage, to 
test the truth of the words of the sage, Kunti prayed to 
the Sun-god to be her husband. The Sun appeared, 
and their son was Kama. He was born with an armour 
and a pair of ear-rings. So long as he had the armour 
on his body, no one could defeat him on the battle¬ 
field. Kunti could not keep the child, so she put him 
in a basket and drifted it in the stream. The basket 
with the baby came floating to the place where 
Charioteer Suta was bathing; He had no children, so 
he picked up this child and brought him up as his 
son. Thus Karna, though born of Kshatriya blood, 
was known as Charioteer’s son. Once when Arjuna 
insulted him as being low-bom, Duryodhana made 
him king and raised his status. At the battle of 
Kurukshetra, Kunti tries to win him over to the side 
of the Pandavas. So, one day, when he was at his pray¬ 
ers, Kunti went to him and revealed to him the secret 
of his birth. He was deeply touched and rebuked her 
to keep it a secret so long. But he said, “now it is 
too late. I have eaten the bread of Duryodhana, so 
I must be faithful to him. In the battle either I or 
Arjuna will die, you will be the mother of five sons.” 
So saying he took leave of her. 

Arjuna was the son of Indra. So Indra, to ensure 
the victory of Arjuna in the war, came in the guise 
of a Brahmin to Kama, one morning when he was 
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engaged in worship. Kama was known for his 
charity. After worship, whoever will come to him 
with a prayer, that must be fulfilled by him. This 
Brahmin Indra came and asked him to give him his 
armour and his earrings. Kama knew that this 
means his defeat and death. Yet he gave them away 
knowing well that he is going to face his death. 

Krpa was the brother of Krpi, wife of Drona- 
Asvatthama was the son of Drona. He avenged his 
father’s death by killing Dhrstadyumna and the five 
sons of Patnidavas at dead of night by entering Pandava 
camp. Vikarna was the 3rd brother of Duryodhana. 
Saumadatti was the son of Somadatta, King of the 
Bahikas, whose land was between Indus and Sutlej. 

(9) 

3T^ ^ sr^r: 5RT rTOT^frf^TT: | 

Anye ca bahavah sura madarthe tyaktajivitah | 

Others and many heroes for my surrender life 

sake 

HTl'mi^M^W: m Zj^T5TTOT: II 

Nandsastrapraharanah same yuddhavis&radah || 

Various weapons and arms all versed in war 
bearing 

And for my sake, many other heroes are giving 
up their life all armed with various kinds of weapons 
and skilled in war. 


( 10 ) 

Aparydptarh tadasmakam balam Bhismabhirak^itam | 
Insufficient then our forces by Bhishma commanded 
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q , £rf c rf ^fr^rrfW^r^ 11 

Parydptam tvidametesam balam Bhimabhiraksitam ]| 
sufficient these their army by Bhima commanded 

This army of mine commanded by Bhisma is in¬ 
sufficient, but those forces commanded by Bhima are 
sufficient. 


(ID 

3Pm Tf WT ^TTWPTqf^PTT: I 

o o 

Anayeshu ca sarvesu yathdbhdgamavasthitdh | 

In these and in all as divisions are placed 

W?T: m tr^T % II 

Bhlsmamevabhirak$antu bhavantah, sarva eva hi || 
Bhishma only guard you all 

All of you in all the lines as placed in your divi¬ 
sions, guard only Bhisma, every one of you! 


( 12 ) 


fadTR^: I 

Tasya sanjanayanharsham Kurumddhah pitdmahah j 

To him for creating aged—Kuru grandfather 

cheerfulness 


Shhhanadam 

Roar of a lion 


vinadyoccaih 
blared out on 


5P?r aumR ti 
Sankham dadhmau 
pratapavan || 
conch-shell blew 


high the fiery-hearted 

To cheer him up, the aged Kuru grand-father, 
the fiery-hearted, blew his conch-shell blaring out a 
lion’s roar on high. 



CHAPTER I 


91 


(13) 

rRT: WR? q-ORTR^fTWr: I 

■o 

Tatah sahkhdsca, bheryasca, panavanakagomukhah | 
Then conchshells kettle-drums cymbals, drums and horns 

Sahasaivdbhyahanyanta sa sabdastumulo-abhavat || 
sound tumultuous was that suddenly were sounded 

Then the conch-shells, kettle-drums, cymbals, 
drums and trumpets and horns were sounded sudden¬ 
ly; that sound was tumultuous. 

(14) 

5 % ^: 4 45 % f^rerY • 

Tatah svetairhayairyukte mahati syandane sthitau | 

Then with white horses yoked mighty in chariot both standing 

Trm: TTUgifiH* fesft SHjft SREiuT: ll?V| 

Madhavah pandavaschaiva divyau sahkhau 

pradadhmatuh |j 

Madhava the son of Pandu and two celestial shells blew 

Then Madhava or Srikrsna and Pantjava or 
Arjuna, standing both on their mighty chariots yoked 
with two white horses, blew their celestial trumpets. 

(15) 

TT3=^5r«f f£fl%?fr I 

Pahchajanyam HrsXJceSo devadattam Dhananjayah | 
Panchajanya Sri Krishna Devadatta Arjuna 

Pawndram dadhman rrvahasankham bhimakarma 
Paundra blew the great shell terrible in deeds 

f'PR'C n?kll 
Vrkodarah j| 
the wolf-hearted 

1. Vrkodara literally means having intestines like that of a 
wolf. This has to be understood metaphorically; probably on 
account of his verocity or ferocious nature he is termed as such 
and it actually refers to his nature, not to his body. Hence ‘wolf- 
hearted’. 




92 


BHAGVADGITA 


Hrisikes blew the P&nchajanya, Dhanahjaya the 
Devadatta, and Vrkodara terrible in deeds, blew 
Paundra . 

Panchajanya was so called as it was made out of 
the bones of the demon Panchajana. When Krsna 
was studying with his teacher Sandipani, the son of 
his preceptor was drowned in the sea of Prabhasa (sea 
near Gujarat) and was dragged to the bottom by this 
giant. Krsna dived into the sea, slew the demon, and 
restored the son to the father. With the bones of 
the giant he made a trumpet in the form of a conch- 
shell. The trumpet of Arjuna is called Devadatta 
or ‘God-bestowed’ as it was a gift of Indra, whose son 
Arjuna was supposed to be. 

( 16 ) 

TT3fr I 

Anantavijayam raja Kuntiputro Yudhisthirah | 
Anantavijaya the Kunti’s son Yudhi$thira 
king 

Nakulah Sahadevasca Sughosamanipuspakau || 

Nakula Sahadeva and Sughosa Manipuspaka (both) 

King Yudhisthira blew the Anantavijaya, Nakula 
and Sahadeva, Sughosa and Manipuspaka respectively. 

Yudhisthira was the eldest of the Paindavas; he 
was well-known for his strict sense of justice and 
truthfulness. Even his enemies respected him for it. In 
this great war, when none could kill Drona, and the 
only way of killing him was to give him the news of 
the death of his son Asvathama, knowing full well 
that Drona will believe only the words of Yudhisthira, 
Krishna made him say loudly so that Draga can hear, 
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“Asvathama is dead” i.e. the elephant. Yudhishthira 
could not tell a lie. The elephant Asvathama was 
killed. So he added at the end in low tone “iti gajah”. 
For this sin, he was punished after death. He could 
not reach heaven in human body. 

The name of the trumpet means “Eternal 
Victory”. Nakula and Sahadeva were the sons of 
Madri, the second wife of Pandu. Nakula was skilled 
in horse-training and Sahadeva in astronomy and 
management of cattle. 

[Sughosha — sweet-toned ; Manipushpaka = gem- 
flowered.] 


(17) 


^ I 

Kasyasca parameshvasah Sikhandl ca maharathah | 

Kasi’s king supreme bowman Sikhandin and of the mighty 
and 


c o 

Dhrishtadyumno Virdtasca 


Satyakiscaparajitah || 


Dhristadyumna Virata and Satyaki and unsubdued 

The supreme bowman, the king of Kasx and 
iSikhandin of the mighty car, Dhrishtadyumna, Virata 
and the unconquered Satyaki. 


The King of Kasi had a grudge against Bhishma. 
Sikhandin was princess Amba in his former birth 
who got the boon to kill Bhishma. Sikhandin was 
bom to Drupada as a girl but by some divine inter¬ 
ference was transformed into a boy. The name comes 
from the circular arrangement of 3 to 5 locks of hair 
on each side of the head, a mark of the K§atriya or 
military caste. 
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(18) 

sret sMttctt tw: i 

O c 

Drupado Draupadeydsca sarvasah prithivipate j 
Drupada son of Draupadi on everyside O Lord of Earth 
7^7777 7?rT7Tf: 5r<7P7«7: 777; 

Saubhadrasca Mahabdhuh sankhdndadhmuh prith.dk 

Son of Subhadra strong-armed conch-shells blew severally. 

777 II ?<ilt 

c *\ 

prithak || 

O king of Earth! Drupada, the sons of Draupadi 
and the strong-armed son of Subhadra all blew their 
trumpets severally. 

(19) 

d tNt f?Trf7 sttkw i 

Sa ghosho Dhartardshtranam hridayani vyadarayat | 
That uproar of the sons of hearts rent 

Dhritarashtra 

7777 7f77i 77 57771777 11^11 

Nabhasca prithivim chaiva tumulo vyanunadayan || 
Sky and earth and tumultuously resound 

That noise rent the hearts of the sons of Dhrita- 
rashtra and made heaven and earth resound tumul¬ 
tuously. 

( 20 ) 

3P7 57^771-7<S77T 7T7TF^T7 7f7S77: I 

Atha vyavasthitandrishtva Dhartardshtrdn kapi- 

dhvajah | 

the sons of Dhritarashtra the 
ape-bannered 


Then drawn up (for battle) 
seeing 
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JTf# STWmdr Tre?: II 

Pravritte sastrasampate dhanurudyamya pdndavah j| 
Began arrows to fly the bow taking up Pandu’s son 
Then, seeing the sons of Dhritarashtra drawn up 
for battle, the ape-bannered son of Pandu took up his 
bow with all weapons set forth. 

[Indian warriors carried their standards on their 
war chariots. Arjuna’s banner had the emblem of an 
ape. So he was called ‘ape-bannered’.] 

( 21 ) 

Hrishikesam tada vakyamidamaha mahlpate | 

To Hrishlkesha then words these said O Lord of earth 

OTF5T I 

Arjuna uvdcha 

T?f irs^TcT 

Senayorubhayor ratham sthapaya me-acyuta || 
-madhye 

Armies both between the chariot place my O Achyuta. 

Then to Hrishikesha, Lord of the Earth, Arjuna 
said these words: 

Arjuna said: 

O Achyuta, between the two armies draw up my 
chariot. 

[Krishna’s name is Hrishikesa. It is derived 
probably from Hrish = to become strong or stiff and 
Kesa = hair. Krishna is represented as having 
strong curly hair of Auricomus applied to Apollo. 



96 


BHAGVADGITA 


Acyuta is an epithet of Krishna. The word is found 
in R.V. (I 52.2) where a mountain is said to be 
achyuta unshaken and unmoved by torrents. In the 
Pali Dathavana (1-3) achyuta is applied to a state of 
nibbdna (nirvana). Here it can be rendered as “O 
Immortal one!”] 

( 22 ) 

v - o > 

Yavadetannirikshe-aham Yoddhukdmdnavasthitdn | 
While these behold I for war wishing are standing 

wrr tfrsaprfwr Twra%n 

Kairmayd saha yoddhavyamasmin ranasamu 

-dyame || 

With whom me with should fight in this war hard toil. 

While I look at these men standing eager for 
battle, and (find) with whom must I fight in the hard 
toil of war. 

(23) 

fririw: i 

Yotsyamdndnavekshe-aham ya ete-atra samagatah j 
Eager to fight look I who these here assembled 

Dhdrtarafhtrasya durbuddheryuddhe priyacikir- 

shavah | 

Of the sons of perverse in the battle fulfil pleasure of 

Dhritarashtra 

I would look earnestly on those who are as¬ 
sembled here and are about to fight to fulfil the plea¬ 
sure of the evil-minded son of Dhrtarashtra. 
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( 24 ) 

r f'>PT ^rrsr i 
Sanjaya IJvdcha 

Sanjaya spoke 

rrcHTWrlt f'ff^STT TTTT’T I 

Evamukto Hrisikeso Guda.kese.na Bharata | 

So being Hrishikesa by Gudakesa O son of Bharata 
said 

ipTifrKw4®T T '-'-7T f T J i ff 11 

Senayorubhayormadhye sthdpayitvd rathottamam || 

Of armies both in the placing the best of the 

middle chariots 

O son of Bharata! being addressed by Gudakesa, 
Hrishikesa placed the best of the chariots between 
the two armies. 

[Gudakesa is the name of Arjuna. Grammarians 
split up the word as Gudaka (sleep) isa (lord) but pro¬ 
bably guda (a mass, a ball) 4’ kesa (hair) meaning 
curly hair is more appropriate as it will be similar 
in sense to Hrishikesa, whose friend Arjuna was.] 


( 25 ) 




RjfffSTrTrR 1 

Bhlsmadrona 

sarvesdm 

ca mahlkshituih 

-pramukhatah 



Bhlshma Drona 

all 

and rulers of earth 

before the face 




qpr rfaii 

Uvaca Pdrtha pasyaitansamavetdnkiiruniti 

Said son of behold these assembled Kurus 

Pritha 

B.G.—4 
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In the presence of Bhishma, Drona and all rulers 
of the Earth he said, “O son of Pritha! behold these 
assembled Kurus!” 

[Partha is another name of Arjuna. Kunti’s 
name was Pritha and hence Partha.J 

(26) 


cT^T^qff^fT^r#: fafpr ftcTHT^T I 

Tatrapasyatsthitanparthah pitrinatha pitdmahan | 


There saw standing Partha 

Acdrydnmdtulanbhrdtrin 

Masters, maternal uncles 
brothers 


fathers then grandfatliers 


putranpautrtin- 

sakhinstatha j| 
sons, grandsons, comrades also. 


The son of Pritha saw there standing fathers, 
grandfathers, masters, maternal uncles, brothers, sons 
and grandsons, and also friends. 


(27) 

Svasurdnsuhridascaiva senayorubhayorapi | 

Fathers-in-law friends and of the army of both too 

Tdnsamikshya sa Kaunteyah sarvanbandhunava 

-sthitan || 

Them seeing that Kunti’s son all kinsmen in array. 

Fathers-in-law, friends too in both the armies. 
When the son of Kunti saw all these kinsmen in 
array. 
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(28) 

fwr i 

Kripayd parayavi?to vi&dannidamabravit | 

By compassion deep was filled being sad these said 

Filled with deep compassion and with sorrow 
said thus: 


3T3PT I 

S 3 

Arjuna uvdca 


c "S 

Drishtve - 
mam 

Seeing these 


Arjuna said: 

f™T qWT OTllMiT II 
svajanam Krishna yuyutsum samupa - 

sthitam || 

kinsmen O Krishna wishing to fight 
present or drawn up. 


Seeing these kinsmen, 0 Krishna, drawn up eager 
to fight. 


(29) 


irmfcr vrm ^ i 

O O 

Sidanti mama gatrdni mukham ca parisusyati | 
Grow my limbs mouth too is parched 

faint 

Vepathusca satire me romaharshascha jay ate || 
Trembles too in body mine hair erect stands. 

My limbs give way and my mouth is dried up, 
my body trembles and my hair stands erect. 
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(30) 

flft&rf •T’Tq' Tf^FtJFT I 

Gandivam sramsate hastattvakcaiva paridahyate j 

Gandiva slips from hand skin too is burning 

^ rj r ^ ^ *pt: n 

iVa ca saknomya- bhramatlva ca me manoh ;j 
-vasthdtuih 

Not I can or able to stand up seems to reel my mind 

(brain) 

Gandiva slips from my hand, my skin is burning. 
I am unable to stand upright, my brain seems to reel. 

(31) 

faft'Trrfa' ^ i 

Nimittdni ca pasyami viparitdni Kesava ] 

Omens too I see adverse O Kesva 

*r ?rr3T 

Na ca sreyo-anupasyami hatva svajanamahave j] 

Not good I foresee killing kinsmen in battle. 

Unfavourable omens I see, O Kesava! Nor do I 
foresee any good by killing my kinsmen in the battle. 

|nimitta has a double meaning: Cause and omen.] 

(32) 

^ fepr f ^ ^ i 

Na Kankse vijayarii Krsna na ca rdjyam sukhdni ca | 
Not I desire victory O Krishna nor too kingdom pleasures too. 

1% ^TTII 

Kim no rajyena Govinda kirn bhogairjivitena vd || 

what we with O Govinda what with delight with life or 
sovereignty 
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O Krishna! I desire not victory, neither the king¬ 
dom nor the pleasures. Of what avail can sovereignty 
be to us, what with pleasures or even life? 

(Govinda is Krishna’s name and is connected with 
his cow-keeping in Gokula. But Bhandarkar has 
pointed out that this is connected with a legend of 
Krishna’s finding the earth (go). The origin of the 
name can be traced to the Rig-Veda where Govid is 
used as an epithet of Indra meaning that ‘Indra, 
finder of the cows’. Govinda may be a later form 
of this word.! 

(33) 

wpt 1 ? ^ifcrr ?rr tfm: i 

Yesamarthe kankshitam no rajyarn bhogdh sukhani ca | 

For whose sake desire we sovereignty delights 

pleasures and 

<r Tt rn-imr^c^r '^rrhr w n 

T a ime-avasthita yuddhe prananstyaktva dhandni ca || 
Those stand in fight lives surrendering wealth and 

They for whose sake we desire kingdom, wealth 
and pleasures, are here arrayed in battle surrender¬ 
ing their lives and wealth. 

(34) 

arrerraf: yrrecm ^ Pr?mrgT:i 

Acharyah pitarah putrdstathiva ca pitamahah 

Teachers fathers sons even and grandsires 

RTcPST: S3RPT: fTTT: »fsr^PT«T«IT II 

Matulah svasurdh pautrdh sydldh sambandhinastatha J| 

maternal fathers- grandsons brothers- relatives too 

Uncles in-law in-law 
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Teachers, fathers, sons, and even grandsires, 
maternal uncles, fathers-in-law, grandsons, brothers- 
in-law and even relatives. 

(35) 


r^mr ’Rcrtsfa • 

Etanna hantumichchhami ghnato-api mudhusudana | 
These to kill I wish being killed O Madhusudana 

not even 


arfa 


Api trailokyardjyasya 


Even three world’s 
sovereignty 


#cfr: % 3 

hetoh kim nu mahikrite j| 

for the what of (for) earth’s sake 
cause 


These I do not wish to kill, O Madhusudana! 
though I am slain, even for the sake of the sovereign¬ 
ty of the three worlds, and how much less for (this) 
earth? 


| The three worlds are heaven, earth and hell. 
Also used for Bhu, bhuvah, svah meaning, the world 
of men, the interspaces of semi-divine beings and the 
heaven of the Devas. 

According to mythology, the three kingdoms 
were in the possession of the demon Bali. Vishnu, 
desiring to possess them appeared before Bali in the 
form of a dwarf and asked for as much land as he 
could step over in three steps. Bali granted the 
request and Vishnu taking his own form stepped over 
the three worlds, but gave place to Bali in Patala or 
hell. 

Madhusudana is a name of Kyshpa meaning ‘The 
slayer of Madhu.’] 
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(36) 

sffiRTCJH H: sfi'fa: SRT^iRT^TI 

Nihatya Dhdrtardshtrdnnah kd pritih syajjandrdana j 

By slaying sons of Dhritarashtra what pleasure would be 
to us O Janardana 

(nq^r^TSrq^fJTrff fctcTHRPTTfor: I! 

Papamevasrayedasman hatvaitandtatayinah || 

Guilt even cleave to us by killing these with outstretched bows. 

By slaying these sons of Dhritarashtra what joy 
can we get, O Janardana! Even sin will cleave to 
us if we slay these with outstretched bows. 

[Janardana is a name of Krshna; from Jana 
(man) and ard (to vex, to wound) hence the mean¬ 
ing is ‘Vexer of men’ i.e. foes. 

Atatayinah means bearing an outstretched bow, 
threatening the lives of men. Sridhara says that the 
term included prisoners, assassins, thieves, robbers 
of land and of other people’s wives. The Kurus did 
all these against the Pandavas.] 

(37) 

rF*nW? HPT I 

- o ^ > 

Tasmdnndrhd vayam hantum Dhdrtardstran - 

svabandhavdn | 

Therefore not we to say sons of Dhritarashtra 

desirable own kinsmen 

*HT5PT % W ijfrpT: RTPT *rmil 

Svajanam hi katham hatva sukhinah syama Mddhava jj 
Relatives how by happy can be 

slaying O Madhava. 

Therefore it is not meet to slay these Dhartara- 
shtras, who are our relatives; how can we be happy 
by slaying our relatives, O Madhava! 
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(38) 

JTSF9W ff ^mrT^T^^T: I 

Yadyapyete na pasyanti lobhopahatacetasah ! 

Though these not see greed-blind-minded. 

f&mWrf <TT l T ^ 'TTr^nT II 

Kulakshayakritam dosarii mitradrohe ca patakam j] 

By destruction of sin oppression of crime 

family and friends 

Though these whose minds are blinded by greed 
do not see the sin that lies in the destruction of family 
nor crime in oppression of friends. 

(39) 

Katharn na jheyamasmdbhih papadasmannivartitum j 

How not known by us from sin this (from) 

to turn away 

^ePTfrT Sffcf 11 

Kulakshayakritam dosajn prapasyadbhirjandrdana || 
Family destruction sin is seen clearly O Janardana 

How should we do not know how to turn away 
from this sinful deed, we who look clearly on the 
destruction of a family as a sin. 

(40) 

*HTcRT I 

Kulakshaye pranasyanti Kuladarmdh sanatanah | 

By family perishes family-rites eternal 

destruction 

W ii 

Dharme naste kulam kritsnamadharmo - 

abhibhavatyuta || 

When law perishes family whole lawlessness yields. 
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By the destruction of a family, the eternal rites 
and laws of the family perish too. When the law 
perishes, the family yields to lawlessness. 

(41) 

Adharmdbhibhavdtkrisna pradusyanti Kulasiriyatt | 

Lawlessness by prevailing, become corrupt women of 

O Krishna die family 

MVq; arm n 

Strisu dustasu vdrsneya jay ate varnasankarah |j 

When corrupted O Varshneya generate caste-confusion, 
women 

By the prevalance of lawlessness, O Krshna, 

women of the family become corrupt; when women 
are corrupted, O Son of Vrishni! Caste-confusion 
arises. 

[Varshneya is a name of Krishna from Vrishni, 
one of his ancestors. 

By the destruction of the males, the eternal rites 
as offering oblations to the manes etc. will ceaes, be¬ 
cause women are not allowed to perform them; and 
confusion of castes will arise as they will be compelled 
to marry men of other castes.] 

(42) 

Sankaro narakdyaiva Kulaghnanam kulasya ca | 

Confusion to hell who slay family of family too 

Tcrfo ftrard ifqt n 

Patanti pitaro hyesam luptapiiidodakakriydh ]| 

Fall fathers of these deprived of rice-cakes and 

water offering ritual. 
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This confusion leads the family and those who 
slay it to hell, fathers fall degraded being deprived of 
the rites of offering rice-cakes and water. 

[In this verse the author hints on the eschato¬ 
logical belief that crept into Hindu Society and chang¬ 
ed the position of women in society. It is not found 
in the Rig-Veda. It came from Iranian sources. The 
institution of cremation and the offering of cakes and 
water to the means is first found in the Atharva Veda. 
In the Rig-Veda, the only form of the disposal of the 
dead was burial. Cremation existed among the Irani¬ 
ans. When this crept into India, it also brought with 
it the entire ceremony relating to it. It was believed 
that the spirits of the dead hovered in the atmosphere 
immediately after death, and was formed an etherial 
body with the rice-cakes and water that is offered to 
them through the medium of fire. Clothed in this 
etherial body they went up to heaven. If they are 
deprived of this body, they had to go to hell. This duty 
is so essential that it is entrusted to the nearest person 
i.e. to his son. Hence the importance of a son. If these 
are offered by a man, who is not his son, then they 
will not reach the dead man's soul. They will auto¬ 
matically go to the real father of the man. It is this 
belief that moulded the destiny of women in India. I 
have discussed in detail this topic in my book ‘Women 
in the Vedic Age'.] 


( 43 ) 

f^TPTt I 

Doshiaretaih Kulaghndndm varnasankarakarakaih | 
By these sins family-destroyers caste-confounding 
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snfasnrf: TOctt: ii 

Utsadyante jdtidharmdh kuladharmasca sasvatah | | 

Brought to caste-laws, family-laws eternal, 

naught 

By these sins of those who destroy the family 
and confound caste, the everlasting laws of caste and 
family are brought to naught. 


( 44 ) 


*TH MT ,J 1 i 

Utsannakuladharmarmm manusyandm 


Jandrdana | 


Destroyed- family- la ws 
«TT% f^TcT 3T*fT 

Narake niyatam vaso 

In Hell eternally abode 


of men O Janardana ! 

II 

O O 'O 

bhavatityanusiisruma j| 
is thus we have heard. 


The abode of men whose family laws have been 
destroyed live eternally in Hell—O Janardana! so we 
have heard (from scriptures). 


[Here the reference is to the neglect of the 
sraddha—a rite performed for a deceased father, 
grand-father, and great-grand-father and ancestors in 
general. At this ceremony libations of water, ball 
of rice mixed with clarified butter are offered to the 
manes, with many pious ceremonies. The Institutes 
of Manu describe how these ancestors are present at 
these rites, hovering round the offerers and the Brah- 
manas. The food offered is supposed to give nourish¬ 
ment to these manes who are dismissed at the end 
of the rite with the prayer “Fathers, to whom this food 
belongs, guard your food and other things offered by 
us, venerable and immortal as ye are and conversant 
with holy truths, be cheerful and depart contended 



108 


BHAGVADGITA 


along the path wherein the gods travel.”— This path 
is supposed to be the Milky way. It is not explained 
why these spirits fall from the Heaven to which they 
have ascended if these rites are withheld.] 

( 45 ) 

3TffT 5RT ^ SjprfccTT I 

Aho bata mahatpaparii kartuvi vyavasitu vayarh | 

Alas great sin to do determined we 

^ ^^T3R1T: II 

Yadrdjyasukhalobhena hantum svajanavxudyatdh jj 

For sovereignty-pleasure^ to destroy our kin are prepared, 
-greed J 

Alas! we have determined to commit a great sin, 
we are prepared to slay our kin for the greed of 
sovereignty and pleasure. 

( 46 ) 

^I^rTToPT: I 

Yadi mamapratlkaramasastram sastrapdnayah | 

If me unresisting unarmed with weapons-in hand 
tmTPET v-trr OTkHC II 

Dhartarashtrti rane hanyustanme ksheina- bhavet j| 

taram 

The sons of in battle should slay then I better be. 
Dhritarashtra 

If Dhritarashtra’s sons should slay me, unresist¬ 
ing and unarmed, in the fight, with weapons in their 
hands, (then) that would have been better for me. 
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^cn^r i 

Sanjaya Uvaca | 

San jay a said : 

(47) 

7«fTW ’TTrf^^FT I 
Evamuktvdrjunah sankhye rathopasthci updvikat | 

So saying Arjuna in the fight on chariot-seat sat down 

Visrijya sasaram chdpaih xokasavndgnamclnasoli :j 
Dropping his arrows bow with grief—overwhelmed mind. 

So saying in the midst of the fight, Arjuna sat 
down upon the chariot-seat, dropping down his arrows 
and bow, with a mind overwhelmed with sorrow. 

Iti Srimadbhagaimdgltdsiipanishatshu Brahmavidyd- 

ydm 

Thus sacred Bhagavadgita among the Upanishads in the Science 
of Brahma in the book of devotion 

^ftqr^TTfT wwT&vm. n?n 

Yogasdstre Srikrlshndrjunasamimde-Arjunavishdda - 
yogo ndma prathamodhydyah j; 1 !; 

Sri Krishna-Arjuna^ discourse the despondency of Arjuna named 
first Reading. 

Thus ends the First Reading named “The 
Despondency of Arjuna” in the sacred Bhagavadgita, 
among the Upanishads, in the science of Brahma, in 
the book of devotion, and in the discourse of Krishna 
and Arjuna. 





CHAPTER II 


H3PT3WR I 
Sanjaya Uv&ca 
Sanjaya said. 

( 1 ) 

<T rT*TT f^qrfa^^-T^f^ST’W I 

Tam tatha kripaydvishtama^mLpuT^mktdekshanam \ 

To him thus compassion-filled, filled with tears distressed eyes 

cn^TWR II 

Vishldantamidam vdkyamuvdca Madhusudanah j| 
Despairing this word spoke Madhusudana. 

To him deeply affected by compassion, with his 
eyes troubled and filled with tears, Madhusudana 
(Krshna) spoke this word: 

o 

Sri Bhagavdnuvaca | 

The Lord spoke. 

( 2 ) 

Kutastva Kasmalamidarh visame samupasthitam | 

Whence on despondency thus in peril has come 
thee 

Andryajushtamasvargyamakirtikaramarjuna 11 

unbecoming for nobles, debarring from heaven, causing disgrace, 

O Arjuna! 

[Visame: from Vi, a prefix of negation and sauna, 
equal: means unequal or uneven, hence difficult or 
troublesome.] 
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Whence in this peril has come over thee this 
despondency, which is unfit for nobles, which debars 
one from Heaven, and brings disgrace, O Arjuna! 

( 3 ) 

irrPT *rtf: i 

O 

Klaibyam ma. sma gamah Pdrtha naitattvayyupapa - 

dyate | 

To cowardice yield not son of Pritha, not this to thee is fit 

cq^TfrTO q-^cpr IK 

Kshudram hridayadaur- tyaktvottistha parantapa || 
| balyam 

Poor hearts’ weakness casting off harasser 

rise up of foes. 

O Son of Pritha! yield not to cowardice, it be¬ 
comes thee not. Casting off this base weakness of 
he,art, rise up, O destroyer of foes (Arjuna)! 

o 

Arjuna Uvaca j 
Arjuna spoke. 

( 4 ) 


Katham 

Bhismam- samkhye Droruim ca Madhu - 


ahajh 

sudana | 

How 

Bhlshma I in 

battle Drona O Madhusudana 
and 

o 

r' v 

^Tm^lTPTThT 

i 

I 

t 

Igubhih 

pratiyotsyami 

pujarhdvarisudana || 

By arrows 

fight against 

worthy of reverence, 

O Arisudana (Krishna). 
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O Madhusudana, how shall I assail with my ar¬ 
rows Bhishma and Drona in the battle? They are 
worthy of reverence, O Arisudana (Krishna: slayer 
of enemies). 

(5) 

Gurunahatva hi malidnubhavdn 

Masters not slaying certainly most revered 
mi WT Wi* i'fi? ( 

Areyo bhoktuih bhaikshyamaplha loke 

Better to eat begging even in the world 

hatvdrtliakamdmstu gurunihaiva 

By killing though greedy of wealth, master here 
TT3fr<r •JTTJTH 11 

bhunjiya bhogun rudhirapradigdhdn |, 

1 shall enjoy pleasures stained with blood. 

Far better it were to eat the bread of beggary 
not slaying my most revered masters; if I were to slay 
these teachers, even though greedy of wealth, I should 
enjoy here only pleasures stained with blood. 

( 6 ) 

JT jRrrsfr 

Na caitadvidmah kataranno gariyo 
Not and this know we which for us better 

*TfT Hf? WT ?ft WT: I 

Yadva jayema yadi vd no jayeyuh | 

Whether we be ^ or whether they be victorious 
victorious j 



CHAPTER II 


113 


?^tt h 
Yaneva hatvd na 

Whom by killing 

pramukhe 


jijlvi?dma-ste-avasthitah 
shall not wish to live They are 

^rr ii 

Dhartardshtrah || 


standing in array before ns sons of Dhritarashtra. 

We know not which would be better for us, that 
we should conquer them, or that they should conquer 
us. Those by slaying whom we should not wish to 
live, they the men of Dhritarashtra—are standing be¬ 
fore us drawn up in array. 


( 7 ) 

M’$'d WWft: 

Kdrpanyadoshopahatasvabhdvah 
Weak compassion-fault-vexed-nature 

To&iI h c3T I 

<*. c 

Prichchhami tvam dharmasammudhachetah | 

I ask thee (about) duty confused-minded 

*T3#*r: wrRirwci ffi <r^r 

Yachchhreyah syanniscitam bruhi tanme 
What better is certainly tell that to me 

5nrf*r *rt iiuii 

Sishyaste-’ham sadhi mam tvam prapannam |[ 

Disciple thine "1 teach me thee I approach. 

I (am) f 

My soul i£ stricken by pity and the sense of guilt, 
confused am I in mind about duty; I pray to thee then, 
tell me with certainty which is better. I am thy dis¬ 
ciple; teach me, I approach thee. 

[KSrpottya, poverty or misery and Upahata, 
wounded or destroyed hence leterally wounded by 
misery.] 
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( 8 ) 

sTT^nfir wiwr?- 
Nahi prapasydmi mamdpanudydd 
Not I see clearly mine may dispel 

yachchhokamuchchhosanamindriyaiMrh j 
That grief which withers up my senses 

c\ c 

Avdpya b humavasapatnamriddham 

By attaining on earth unrivalled broad 

TT3*r ^TFTRfr ^TfWJTiT ll<ill 
vajyam surandmapi cadhipatyam j ! 

Sovereignty of gods even and overlordship. 

I see not clearly what can avail to dispel the 
grief that withers up my senses, though I should at¬ 
tain on earth broad or vast unrivalled sovereignty and 
even the overlordship over the gods of Heaven. 

I 

Safijaya Uvaca | 

Sanjaya said. 

( 9 ) 

t^JT3R3TT 

Evamuktva Hrisikesam Gudakesah parantapafi | 

Thus saying to Hrishikesa Arjuna, the destroyer of foes 

Na yotsya iti Govindamuktva tushnlm babhuva ha || 
Not will fight thus to Krishna saying silent was he 
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Thus Gudakesa, the destroyer of foes spoke to 
Hrishikesa (Krishna) saying to Govinda “I will not 
fight”. And he was silent. 

( 10 ) 

rffpTR' >TTCT I 

Tamuvaca Hrisikesah prahasanniva Bharata | 

To him said Hrishikesa pleased as it were O Bharata. 

sr: ll 

Senayorubhayormadhye vishldantamidam vachah |j 

Of armies of both in the sorrow-stricken this word, 
middle 

O Bharata! Hrishikesa spoke these words as if 
smiling to him (standing) between the two armies 
stricken with sorrow. 

I 

Sri Bhagavanuvaca ! 

The Lord spoke. 

(ii) 

Asocyananvasocastvam prajndvaddmsca 

For whom no grief should words of wisdom 
be has grieved thou 

\ 

^rr^rfafcr 

Gatasunagatasumscha ndnusocanti 
For dead for the living yet not grieve 

Thou hast grieved for those for whom no grief 
should be; yet thou speakest words of wisdom. For 
the living or for the dead the wise do not grieve. 


^rrq% i 
bhdshase 

yet thou 
speakest 

7fi>5RT: II 
panditalj, 
the wise 
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( 12 ) 

* 3TT<J TFT ?T ^rf^qr: ( 

iVa tvevaham jdtu ndsarh na tvam ne'me janadhipdh j 
Never was I non-existent nor thou nor these rulers of men 
q- #cr ^ TTf^TR: TT# ^5^: t n?T U 

Na caiva na bhavishyamah sarve vayamatah param 11 
Nor yet not shall we be all of us hereafter 

But I was never non-existent, nor thou, nor these 
rulers of men, nor shall any one of us cease to be 
hereafter. 

( 13 ) 

splint nfan srt i 

Dehino-asminyatha dehe kaumdram yauvanam jara ] 

The embodied soul in the \ childhood, youth, old age 
in this as body J 

n«n it ^rf?rii 

Tathd dehantarapraptirdhirastatra na muhyati || 

So another body doth win the wise not perplexed. 

As the embodied soul knows childhood, youth 
and old age in this body, so also another body it ob¬ 
tains; the steadfast man is not perplexed (in this). 

( 14 ) 

Matrasparsastu Kaunteya sitoshnasukhaduhkhaddh j 

The contact with O Kunti’s cold, heat, happiness and 

matter son sorrow giving 

<H PI H IMifadUfdcM Ifd'i VRcTII 

agamapayino-anityastamstitikshasva Bh&rata j| 

Come and go impermanent them endure O Bh&rata. 
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O son of Kunti! the contact with the world of 
sense brings cold, heat, pleasure and pain; these come 
and go and are not permanent; endure them, O son 
of Bharata! 

[The Matrtis are sound, touch, colour, taste and 
smell—properties of rudimentary elements. In Latin 
it is Materia; Matra comes from ‘Ma’ to measure and 
denotes the finite as opposed to the Infinite Brahman. 
‘Matrasparsas’ has been rendered as Elementorum 
Contactus’ (Lassen) and ‘Contacts of senses’—Telang. 
Matra is the object of senses and not the senses 
themselves.] 

( 15 ) 

4 ff * szpzptctrar, 
yarn hi na vyathayantyete 
Whom not afflict these 

2^ gwJsr i 

Purusham purusharshabhi | 

That person O prince among men 
sftt *ftSJT?Tc3Tir *Fcq%ll 
Samaduhkhasukham dhirarh so-amritatvdya kalpate |j 

Equal pain and pleasure that He for immortality is fit or 
steadfast man doth merit. 

The peVson whom these disturb not, to whom 
pain and pleasure are equal, that steadfast man is fit 
for immortality, O Prince of men. 

[Here the result of the Yoga or devotional sys¬ 
tem of Patanjali is expressed. The soul being absorb¬ 
ed in meditation on the supreme, becomes indifferent 
to all earthly things]. 
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( 16 ) 

mmi mm mmm mr. i 

Na’sato vidyate bhtivo Na’bhavo vidyate satah j| 

Not of there? is existence Not there is of the real 

what is not-existence 


^nfrrfq ^ TErcfofa: u 

Ubhayorapi drishtontastvanayos tattvadarsibhih |j 

Of both too is seen limit Of these by seers of truth. 

There is no existence to that which is non¬ 
existent; that which is real will not be non-existent. 
The limit too of both of these is seen by seers of truth. 


Antas: Lassen renders it as “discremen”; Thom¬ 
son as “true end”; Burnouf as “enconnaissent la 
limite” St. Petersburg Dictionary translate it as 
“ende”, “ausgang”; Sridhara defines asat (unreal) 
as that which has not the nature of the soul. Kapila 
means by sat formal existence and by asat the form¬ 
less unmanifested Prakriti or primal matter. 

Here the verse means that soul alone has a real 
existence and the forms and conditions of matter have 
a conditional existence. The wise can see the divid¬ 
ing line of the two. 


( 17 ) 

srf^rTftr 5 ibr i 

Avinasi tu tadviddhi yena sarvamidham tatam | 

Indestructable also that by all this is pervaded 
know which 


Vindsamavyayasyasya na kaschit kartumarhati || 

Destruction immutable 

of this J 3 


not anyone to do is able. 
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Know also that whereby all this is pervaded can 
never perish. None is able to cause destruction to 
this immutable Being. 

[Cf. Pslams 104.2 “Who stretchest out the heavens 
like a curtain'' same as expressed by ‘tatam’.] 

This refers to the systems of Kapila and 
Patahjali. They regard Prakriti or Primival matter 
as eternal and imperishable. What was visualised by 
them is now proved in Modern Science. 

(18) 

snTif^r: I 

Antavanta ime delnd nityasyoktdh sdririnah j 

Having an these bodies of the eternal of the 

end j it is said embodied soul 

Andsino’prameyasya tasrndd yudhyasva bhdrata |[ 

Of imperishable of infinite therefore fight O Bharata. 

It is said that these bodies of the eternal, im¬ 
perishable and infinite embodied soul have an end. 
Therefore, O Bharata, fight on. 

[Sankara explains that the Self cannot be known 
by the ordinary means of knowledge, being self- 
determined] 

v (19) 

Ipf %% fTcTR ^PTI 

Ya enam vetti hantdram yascha 1 manyate hatarh 

inarh j 

Who of him knows as slayer and he who him deems slain 

eft ?r iVsrtftat n 

Vbhau tau na vijanito na’yam hanti na hanyate || 

Both these not discerning not he slays not is slain 
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He who thinks him as slayer and he who deems 
him slain—both of these are wanting in judgment; 
neither doth he slay nor is he slain. 

[The author here distinguishes between Self and 
not-Self—the Purusha and Prakriti of Sankhya 
School]. 


( 20 ) 


Na 

jayate mriyate 

va kadachin 


Never 

bom dies 

(he is) 

nor at any 

time 


5TFT 

w 

■STf^rTT 


1 

Na’yam bhutva 

bhavitd 

vd na 

bhuyah 


Nor he came into 

be^g r shall come again hereafter 

A jo nityah sasvato’yam purano 
Unborn eternal permanent he ancient 

* Ipw# srfrtii 

Na hanyate hanyamane Satire || 

Not slain (he is) when (is) slain the body. 

Never is he born, nor does he die at any time, 
he has never been brought into being, nor shall come 
hereafter; unborn, eternal, permanent and ancient 
(primeval). When the body is slain, he is not slain. 

( 21 ) 

fcK T feR fcR 
Veda ’avinaMnam nityam 
Who knows indestructable eternal 

Ya enam a jam awyayarh | 
he whom him unborn immutable 
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W 3W: <TFT 

Katham sa purushah partha 

How that person O Partha 

Kam ghatayati hanti karh || 
whom cause to slain slay whom. 

How can he, O Partha! who knows him to be 
indestructable, eternal, unborn and immutable, cause 
anyone to be slain or slay any one? 

( 22 ) 

Vdsaihsi jirnani yathd vihtiya 
Garments worn-out just as casting-off 

*Ts?mr ?tdsTCTPT i 

Navdni grhnati naro’pariini | 

New puts on a man others 

___ r\ . r f* , f* - 

?r«rr 3r«iM*M rw 

Tatha sarirani vihaya firnanyanydni 
So the bodies casting off worn-out others 

^nrrfff *rq(ld u 

samyati navdni dehi || 

takes on new the embodied soul. 

As a Vnan casts off worn-out garments and puts 
on other new ones, so the embodied soul casts off 
the worn-out bodies and enters other new ones. 

( 23 ) 

TOT: I 

Nainam chindanti sastrdni nainam dahati pdvakah | 
Not him cleave weapons not him bu|tn fire 
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?r #T ^<if^qTTt * ’RT^T: II 

Na cainarii kledayantyapo na sosayati marutah |j 
Not and him, wet waters not dries the wind. 

No weapons can cleave him; nor the fire burn 
him, no waters can make him wet, nor the wind dry 
him up. 


( 24 ) 

Acchedyo’yam adahyo ’ yam 
Uncleavable he not burnt he (is) 

akledyo’ asoshya eva ca | 

not to be wetted not dried yet 
facJT: SpfrcT: f«||U|<T(«|sif *RRFT: It 

Nityah sarvagatah sthdnur achalo’yam sanatanah |j 

Eternal all-pervading stable unmoved he (is) from 

everlasting. 

Uncleavable is he; he is not burnt; nor be wetted 
and neither be dried; Eternal, all-pervading, stable 
and immovable is he from everlasting (time). 


( 25 ) 



Avyakto’ayamacintyo’ayam avikdryo’ayamucyate | 

Unmanifested he (is) unthinkable he (is) unchanging he (is) 

he is called 

Tasmadevam viditvainam Na’anusocitumarhasi\\ 
Therefore as such knowing him not to grieve you ought 
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He is spoken as invisible, unthinkable, and im¬ 
mutable; therefore, you ought not to grieve compre¬ 
hending him as such. 

( 26 ) 

Aiha cainam nityajdtam 

Even him ever bom 

fiTcif 3T ddd I 

nityarh va manyase mrtam | 

ever or deemest (thou) dying 

?T*rrfa rd dd sflfdddkfd II 

Tathdpi tvam mahdbaho naivam socitumarhasi || 

Even yet thou O strong-armed! not for 

him 

And even if thou deemest him ever born or ever 
dying, thou ought not to grieve for him, O thou of 
strong arms! 

( 27 ) 

3TRIW fe STdt dcdETd ddTd d I 

N3 C -O O C 

Jatasya hi dhruvo mrityurdhruvam janma 

X mrtasya ca | 

Of the *\ indeed certain death certain birth, of the dead and 
bom j 

dFdKTfTfTfsd d 5d Sftfd^dffd II 
Tasmadaparihdrye’rthe no tvam socitumarhasi || 

Therefore, unavoidable for not thou to grieve deserve, 
whatj 


^ to grieve you ought. 
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For death is certain to one who is born; to one 
who is dead, birth is certain; therefore, thou shouldst 
not grieve for what is unavoidable. 

( 28 ) 

3parc<TT<fffc TJcTTfc I 

Avyaktddini bhiitani vyaktamadhyani bhdrata ( 

Unmanifest beings* manifest, middle-state, O Bharata 
in the beginning 

3T 5 *r^rf^‘d i m 

Avyakta-nidhanan-yeva tatra fed paridevand || 

Unmanifest in the end also therein what for lamentation. 

O Bharata! in the beginning beings are unmani- 
test, in the middle-state they are manifest, unmani¬ 
fest also in the end, what for is this lamentation? 

[Sankara quotes from MBH .. He has come from 
the unseen, and has gone back to the unseen, He is 
not thine, nor thou His; why this vain lamentation?] 


A&caryavatpasyati kascidenamascaryavad vadati 
As a marvel looks one him marvellous speak 


ePfe ^nF*T: I 
tathaiva canyah ( 
likewise and other 


Ascaryavac caina-manyah &fnoti 


As a marvel and him another who hears 
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^cn-cq^f ^ ii 

VP > 

Srutvdpyenam veda na caiva kascit || 

even hearing him know not and too anyone. 

One sees him as a marvel, another declares him 
as a marvel, another hears him as a marvel, and even 
yet one knows him not. 

[Cf. Katha Upa. 1.2.7: Marvellous is he who de¬ 
clares him, (ascaryo vakta) proficient is he who wins 
him, marvellous is he who knows him (ascaryo 
jnata]. 


(30) 


Dehi nityam avadhyo ’ayarn dehe sarvasya 

bharata J 


The embodied eternal unslayable he (is) 
soul 


in the body of all 
O Bharata 


dWRtMTflil H r# II 

Tasmat sarvdni bhutani na tvam socitum arhasi || 
Therefore all beings not thou to grieve deserve. 


This embodied Soul, that is in the body of alL 
beings, is eternal and unslayable, therefore shouldst 

thou not grieve for any being. 

\ 


(31) 


Svadharmam api ca-’veksya na vikampitum arhasi | 

Thine own duty also and *\ not to waver you 
considering J ought 
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STRfffe ^T^ftS?!Tc5rfW?T ?T II 

Dharmyad~dhi yuddhac-chreyo- na vidyate || 
anyat ksatriyasya 

Than duty than a battle better 

certainly J anything for Ksatriya 


^ not exists. 


Again, considering thy duty, thou ought not to 
waver; there is nothing better for a K$atriya than a 
battle decreed by duty. 


(32) 

c c > 

Yadrcchayd co’papannam svargadvaram apavrtam j 

What of its \ and arrives 1 the gate of heaven 
own accord J or comes J thrown wide open j 

STfW: <TT4 II 

Sukhinah ksatriyah Partha labhante yuddham 

tdrsam |j 

Happy Ksatriyas O Arjuna they acquire battle 

of this sort. 

O Partha! happy are the Kgatriyas, to whom a 
fight of this type comes of its own accord; it is the 
gate of heaven thrown open (to them). 


(33) 

m %fsrfipT 

Atha cet tvam imam dharmyam 

Then if you this duty 

samgramam na karisyasi | 
war or battle not shall do' 
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cTcT: ? 

Tatah svadharmam klrtim ca 
Then your own duty honour and 

%=n < TPT*T?P 3 rf€ II 
hitva pdpam avapyasi | | 
casting aside guilt shall acquire. 

Then, if thou shalt not engage thyself in this 
war, as duty bids, then shalt thou cast aside thy duty 
and honour and acquire guilt. 

(34) 

Akirtim ca ’pi bhutani kathayisyanti te avyayam 

Of dishonour and 'I the beings will tell of thine 

besides j imperishable 

Sambhavitasya cakirtirmaranddatiricyate |j 

One who has been and dishonour than death is greater, 
honoured 


Besides all beings will speak of thine imperish¬ 
able dishonour, and for one who has won honour, dis¬ 
honour is worse than death. 

Sambhavitasya: translated by Burnouf as “Pour 
un homme de sens”; Lassen as “viri generisi”; Hindu 
commentators as “honoured”; Gatti as “generoso”. It 
refers tb the high birth as well as honour. 


(35) 


*T?TT*rT: I 

Bhayad randd uparatam mamsyante tvdm 


} from \ abstained will think 
battle J 


mahdrathdh ( 
you the lords of 
great cars 


From 

fear 
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w ^ rf Vcwt m&rfo &mwwu 

Yesam ca tvam bahumato bhutva yasyasi Idghavam ' 

among and thou honoured has been you will ^ to light 
whom come J esteem. 

The great warriors will think, through fear thou 
hast abstained from battle and where thou hast been 
highly esteemed, thou wilt come to light esteem. 

(36) 

sr^rrstr^rf^r cHTf^n: i 

Avacyavadamsca bahunvadisyanti tava ’hitah | 
Unseemly words many shall say thine enemies 

Nindantas- tava samarthyam 
mocking thy prowess 

finj it 

tato duhkhataram nu kim || 

what then of greater sorrow is it not? 

Thine enemies shall speak many unseemingly 
words mocking thy prowess. What then can be more 
grievous than this? 

(37) 

^ft 3T srmfa 
Hato va prappyasi svargam 
Slain either shall win heaven 

frn=3T wt *rCi*T i 

jitvd va bhokpya&e mahim | 

victorious or shall enjoy the earth 
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Tasmad uttistha Kaunteya 
Therefore arise O son of Kunti! 

*pfFT frrf?r^nT: II 

yuddhaya kritaniscayah 11 

for battle determined in spirit. 

If slain, thou shalt win heaven, if victorious, thou 
shalt enjoy the earth; therefore, O son of Kunti! 
arise with a mind determined for the fight. 

(38) 

Sukhaduhkhe same krtvd labhdlabh.au jaydjayau \ 

Happiness and equal holding gain and loss victory ,and. 

sorrow J defeat 

cTrft 3TST*T ## TTTJRT^Tftl II 

Tata yuddhaya yujyasva nai’vam papam avapsyasi |j 

Then for battle, gird thyself not thus sin shall gather. 

Holding pleasure and pain, gain and loss, victory 
and defeat, equal, gird, then, thyself for battle; thus 
shalt thou not acquire guilt. 

(39) 

srst srfejffrr foprt ^ i 

E§a te ’bhihita sahkhye buddhiryoge tvimam srnu | 

These to 1 is set in wisdom \ it now listen 

thee J forth . J Sankhya, of yoga J 

, : Buddhya yukto yaya Partha 

Byintelligence is joined by which Partha :,, i J 
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karmabandham prahasyasi |.| 
action-bondage thou shalt cast away. 

This is the Sankhya doctrine declared to thee, 
listen now to the wisdom of the Yoga. When thou 
shalt become devout by means of this teaching, thou 
.shalt cast away the bonds of works. 

(40) 

^rfawrRTtsfeT JTtJWrot 5T faSRT I 

Ne ’ha ’bhikramanaso ’sti pratyavayo na vidyate | 

Not here enterprise loss is obstacle not prevails 

Stmlpamapyasya dharmasya trayate mahata 

Little even of this of the rule delivers great 

WJ I! 
bhayatf| 
from fear. 

In this there is no loss of enterprise, nor prevails 
-any obstacle, even a little of this rule of life, delivers 
one from great fear. 


(41) 

^rcrr«rrf?*m i 

VpavasayatmiJcd buddhirekeha kurunandaua | 
; ‘*Bhe resolute understanding one O joy of the Kurus! 

Bahusakha hyanantSsca buddhayo-avyavasdymam )| 

Many and endless the understanding of the 

branches and irresolute. 
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O joy of the Kurus! in this the resolution, under¬ 
standing is one; but many-branched and endless are 
the judgements of the irresolute. 

(42) 

Tamimdm ptifptidm vdccrn pravadantyavipascitahk | 

Those who this flowering speech is spoken by unwise 

Vedavadaratah Partha nanyadastiti vadinah || 

Who delight in \ O Partha not else is there they aay. 

Vedic doctrine J 

The unwise utter a flowery kind of speech, those 
who delight in Vedic doctrine, O Partha! say “Naught 
else is there but this”. 


(43) 


TPTTcJTR: 

Kdmatmdnah 

Whose souls are 
full of desire 


WTO ’d'*f+H4i<sWKI , »t I 

svargapard janmakarmaphalaprad&m | 

heaven as birth, fruit of work-giving 
highest, 


Sf% II 

Kriyavise?abahulam bhogaisvaryagatim prati jj 
' Rites varied and many, enjoyment-power-leading towards. 


Whose souls are full of desire and who, heaven as 
their highest good, offering birth as fruit of their 
works, practise many varied rites that lead to joys 
and power. 
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(44) 

?PTTsqrfcr%cr?it i 

Bhogaisvaryaprasakt&nchii taydpahrtacetasam j 
Enjoyment-power-clinging ones by these earned away whose 

mind 

Vyavasaydtmika buddhih samddh.au na vidhiyate || 

Not resolute judgement for not, is fit. 

. . contemplation 

Neither resolute nor fit for contemplation is the 
judgment of those who are devoted to enjoyment and 
power, and (whose) mind is carried away by these 
(words). 

(45) 

Traigunyavisayd Veda nistraigunyo bhavdrjuna] 

Three-strand-comprising Vedas free from three strands be t> 

Arjuna 

Nirdvandvo nityasattvastho niryogaksema 

Free from opposites, abiding in eternal free from acqui- 
. ~ truth, sition, preservation, 

3TTr*reH II ; 

% 

atmavan jj 
self-possessed. 

Three strands have the Vedas as their subject- 
matter, be thou free from the three strands, O 
Arjuna! free from the opposities (i.e. pleasure and 
pain), abide in eternal truth and be free from acqui¬ 
sition and preservation and master of thy Soul. 

' V ogaksema: a legal term used for ; an insurance 
or guarantee of property. That the practice Of insur- 
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ance was very ancient is seen from the Laws of Manu 
where he mentions of ‘‘the charges of giving security 
for the goods carried” (vii. 127). From this the mean¬ 
ing of the word came to be “care” or “anxiety”. ‘ 

(46) 

!} 

o 

ytivanartha udapdne sarvatah samplutodake ( 

As is the use of a pond all round flooded by water 

Tavansarvesu vedesu brahmanasya vijanatah jj 
So is in all in Vedas for a Brahman, of wisdom. 

As is the use for a tank in a place flooded all 
round with water, so is (the use) in all Vedas for a 
Brahmin of wisdom. 


(47) 




i 


Karmanyevadhikaraste md phalesu kadacana \ 

In work alone right hast not in fruit never at all 
thou 


*rr n 

Ma karmaphalaheturbhurma te sango stvakaTmani |j 
Let not fruit of action motive be thine, attachment, be, 

to no-work. 

Tl^ou hast a right to action or work alone, and 
never to its fruits; let not the fruit of work be thy 
motive, let not thy attachment be to inaction. 


(48) 

Yogasthal), kuru karmani sahgaih tyaktva Dhananjaya J 

Steadfast \ do works attachment abandoning O Dhananjaya 
in devotion, j 
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fcsvfwgift : tfimr nft 

Siddhyasiddhyoh samo bhutvd samatvam yoga 
Success and failure, equal being evenness of mind yoga 

II 

ucyate |( 
is called. 

Do thy work being steadfast in devotion and 
abandoning attachment, O Arjuna! and being equal 
in success and failure. This evenness of mind is 
called Yoga. 

Sanga: This important word in the Yoga system* 
has been translated by Burnouf as “desir”; schlegel 
and Lassen as “ambitione seposita” Thomson as. 
“covetousness”. It is formed from sanj meaning “to. 
hold” or “adhere” and is the same as the French 
“attachment”. In Yoga it means any emotion which 
stands as a bar to acquire that perfect equilibrium 
and absence of passion, the object of Yoga discipline. 

(49) 

D&rena hyavararh karma buddhiyogaddhananjaya ^ 
Far certainly inferior work, to discipline of intelligence, & 

Dhananjaya 

srroprfhrs® f^rr: n 

Buddhau saranamanviccha krpaydh phalahetavah |{ 

In intelligence refuge seek miserable whose motive 

is fruit 

O Dhananjaya (Arjuna)! far inferior indeed' is 
work to the discipline of intelligence; seek refuge in 
intelligence. Miserable are they whose motive* is the 
fruit of works. 
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( 50 ) 

Buddhiyukto jahatlha ubhe sukrtadushrte] 

Yoked (his) abandons he both good and evil (actions) 
intelligence 

aft rr ^gfr iPT fstrpsr *rt*r. u 

T asmddyogaya yujyasva yogah karmasu ka.iLsala.7h j| 

Therefore, apply \ devotion in works is skill, 

lor devotion J thyself, f 

He who is yoked to his intelligence, abandons 
even in this world both good and evil (action). There¬ 
fore apply thyself for (acquiring) devotion; devotion 
is skill in works. 

( 51 ) 

W3f fe <B?5 ipfffrir: i 

>5 0 ^ 

Karma jam buddhiyukto. hi phaiam tyaktvd maui^mah ] 

Born of 'I those yoked fruits, casting the wise* 

works, J with intelligence, J away, 

Jarnnabandhavinirmuktdh. padam 
Birth-bondage-freed. to the seat, 

II 

gacchantyandmayam || 
go where disease is not 

F<v the wise, whose mind is united to intelligence, 
renouncing the fruit bom of works, become free from 
the bondage of birth, and attain to the seat where 
there is no disease. 

( 52 ) 

Yada te mohakalilam buddhirvyatitari?yati \ 

When thy turbid with delusion intelligence, shall cross over 
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3TT TT^nfff >Tt^TFr «R!FT ^ II 

•o 

Tada ganta&i nirvedam srotavyasya. srutasya ca |j 
Then shall thou go, to indifference, to what shall hear, to what 
1 heard and. 

When thy intelligence shall cross over the turbi¬ 
dity of delusion, then shalt thou have indifference to 
what has been revealed, and to what is yet to be 
revealed. 

’ ( 53 ) 

^frsrf^rr ^ ^ fewr i 

Srutivipratipannfi te yadd sthtisyati niscala | 

Vedic thou when shalt stay unmoved 

texts-r-hewildered . 

Samadhdvacald buddhistada yogamavdpsyasi j| 

In contemplation, intelligence, then insight shalt attain, 
fixed, 

When thy intelligence, perplexed by Vedic texts 
shall remain unmoved and fixed in meditation, then 
shalt thou attain to Yoga or insight. 

o 

< (Arjuna Uvaca) 

1 i * 1 Arjuna spbke. 

( 54 ) 

*rr ^TTT for* I 

Sthitaprajnasya ka bhasd samddhisthasya kesava | 

Of the steadfast what, mark, of one constant (X Kesava 
in wisdom, J in meditation, 
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f% ■ sum fmm safer • fc*r n 

Sthitadhih kim prabhaseta kimasita vrajeta fciiii || 

> One of how speaks how sits moves how. 
steadfast 
intelligence, 

O Kesava! what is the mark of one who is stead¬ 
fast in, wisdom and constant in meditation? How does 
one of steadfast thought, speak? How sits? . How 
moves? 

i 

(Sribhagavanuvaca) 

The Lord spoke. 

css) 

SM^rfdf *T3T *T'ftWT ! T i 

Prajahati yadd kamansarvanpartha manogatam 
'Casts off when desires all O Partha, that enter the mind 

f^TcTSRFcT^s^ II 

Atmanyevatmand tu?tah sthitaprajnastadocyate || 

In self alone by self, satisfied, of steadfast wisdom, then is called. 

When one casts off all desires that enter the mind, 
0 P§rtha, and is satisfied in Self alone by Self, then 
is he called (a man) of steadfast wisdom. 

( 56 ) 

f faWTf: I 

Duhkhe§vanudvignamantih sukhepu vigatasprihah | 
In sorrow, undisturbed mind, in happiness void of. longing ! 



188 


BHAGVADGITA 
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Vi; tar&gabhayakrodhah sthitadhirmunirucyate || 

Free from love, fear, wrath, one of steadfast thought. Muni is. 

called. 

One who is undisturbed in mind in sorrow, and 
void of longing in pleasure, one who is free from 
love, fear and wrath, such a one of steadfast intel¬ 
ligence is called a Muni (or Saint). 

( 57 ) 

«T#!TTfrrJTR???rrTrTT=ir STWHTtT I 

Yah sarvatranabhisnehastattatpr&pya subhdsubham | 

Who everywhere not have affection, that finding, good or bad 

fiw tot yRffedi n 

Nabhinandati na dvesti tasya praj-ha pratisthita || 

Not rejoices nor hates of him wisdom is firmly set. 

Who does not feel affection for anything when 
he finds good or bad neither rejoices nor hates, hist 
wisdom is firmly set. 

( 58 ) 

TOT ^PT ^trfsSFTTTfar ff*5T: I 

Yadd samharate cayam kurmoangamva sarvasah ! 
When draws away, and his, tortoise as its limbs from every side- 

TOT Hftffrgfll II 

Indriyainindriyarthebhyastasya prajna pratisthita || 

The sense, from objects of sense, his wisdom is firmly set. 

Wfien he, as a tortoise its limbs, draws away 
hiB senses from the objects of senses from every side^ 
his wisdom is firmly fixed. 
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Vi?aya vinivartante nirah&rasya dehinahf 

The objects turn away who has abstained from the 
of sense from food embodied soul 

Ttftsvm zc&n face# u 

C N 

Rasavarjam raso’pyasya par am dr?tva nivartate jj 
Not the relish, relish also of it, Highest, seeing, turns away. 

The objects of sense turn away from the em¬ 
bodied soul that has abstained from its food, but not 
the relish; the relish, also turns away on seeing the 
Highest. 


( 60 ) 

ferefrqa : i 

Yatato hyapi kaunteya purusasya vipascitah | 

For even though O Kaunteya of a man striving 

sfaraTfcr snrpfif^r trt: n 

lndriydni pramathini haranti prasabham manah || 

The senses impetuous carry away, by force, mind. 

O son of Kuntii for, in spite of the striving, of a. 
man, the impetuous senses carry away his mind by 
force. 


( 61 ) 

<rrfa twffa #zrnr 3rrcfar i 

Sfini, sarvani saihyamya yukta asita matpardh | 
These all having controlled firm in devotion remain on me 

f? wmmft am vm srfirferni 
Vase hi yasyendriyani tasya prajM pratitfhiU i JJ 
Controlled if whose senses (are) his wisdom is firmly set. 
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Having controlled all these (senses) let him sit 
firm in devotion intent on me; he whose senses are 
controlled, his wisdom is firmly set. 

( 62 ) 

WTPraf I 

o Cv : „ . 

dhyayato visay&npumsah sangastesupajdyate | 

Ponders on objects of sense \ attachment to them is produced 
a man, j 

sangatsanjayate kamah kdmdtkrodJio’bhijdyate .[ 

From attachment is desire from desire anger is born, 

produced 

Pondering on the objects of senses, a man gets 
attachment to them; from attachment is produced de¬ 
sire, and from desire is born wrath. 


( 63 ) 


spftfRGrfcr f*ro»r: i 

Krodhadbhavati sarhmohah sammohatsmi-tivibhramak \ 

loss of . 


From wrath 
comes 


} 


confusion from 
confusion 


> 


memory 


Smrtibhramsadbuddhin&so 


buddhindsatpranasyati |j 


From loss of memory reason’s ruin, from ruin of reason, he 

perishes. 


Prom wrath confusion, from confusion loss of 
memory; from loss of memory ruin of reason, from 
ruin of reason he perishes. 
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tpt isfopfog 
RSgadvesaviyuktaistu 

Love-hatred-disjoined 

Atmavasyairvidheydtmd 

With self under control, 
with governed self 

He who moves among the objects of senses with 
a mind disjoined from love and hatred, with self 
under control, with a governed self, attains peace 
(of mind). 

■ • ( 65 ) 

Frasade sarvaduhkhandrh hdnirasyopajdyate j 

In that .. of all sorrows end of that is produced 
peace 

Prasannaaetaso hydsu buddhih paryavati$thati | 

Peaceful-minded, indeed, wisdom becomes steadfast, 
soon, 

And in that peace of mind is produced the epd 
of all sorfow; for the wisdom (of such) peaceful- 
minded, soon becomes steadfast. 

........ ( 66 ) 

Ndsti buddhirayuktasya na cayuktasya bhdvand \ 

Not is wisdom ■ for not and for concentration ’ 
the uncontrolled uncontrolled > ’ 


(64) 

visayanindriyaiscaran \ 
objects of senses moves 


prasadamadhigacchati 
peace of mind attains. 
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5T ^ifd^gr t d ^T JW: f^*T II 

Na cabhavayatalj, santirastintasya kutah, sukham [| 
Not and for the \ peace for unpeaceful, whence happiness., 
unconcentrated j 

Neither is wisdom for the uncontrolled, nor is 
concentration for the uncontrolled; and for the un¬ 
concentrated no peace; whence happiness for the 
unpeaceful? 

[Bhavana Sui conscientia (Lassen) ‘Reflexion’ 
(Thomson & Hill) “Sammlung des Geist’s” (Lorinser) 
Sridhara interprets it as ‘dhyana’ or meditation]. 

(67) 

ffeTTJTT f? I 

Indriyanaih hi caratam yanmano-anuvidhiyate | 

Of senses, indeed, roving when mind is governed 

(i?w frd% srat n 

Tadasya harati prajndrh vayurntivamivamb hasi j| 
Then his, steals away, wisdom wind boat as in waters. 

When mind is governed by roving senses, then it 
steals away his wisdom as wind a boat in the waters. 

( 68 ) 

6WIW I 

T asmadyasya mahabaho nigrhltdni sarvasah j 

Therefore, whose, O Strong-armed, withdrawn from all 

lndriydnindriyarthebhyastasya prajnd pratifthitd || 
lire senses, from objects of sense, his wisdom is firmly set. 

Therefore, O thou of strong arms! whose senses 
are withdrawn from the objects of senses from all 
(sides), his wisdom is firmly set. 
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( 69 ) 

zn f?m 5rr»rf% *nnfr i 

C« 

Ya nisa sarvabhutdnam tasyam jdgarti samyami j 

What (is)"1 for all creatures for him, is wakeful, self-controlled 
night JT 

*R3rr 5rnrf?r ^rrfa *tt <T5*rat *r#: 11 

Yasy&m jagrati bhutdni sti nisa pasyato muneh || 

Wherein, is awake, all that is night, who sees, of the 
creatures J sage. 

What night is for all creatures, for the self-con- 
trolled is wakefulness; what is wakefulness to all 
creatures, is night for the discerning recluse. 

( 70 ) 


Apuryamdnamacala-prati§tharh 
Ever filled motionless and established 

sppnrrr: srf*rcrf% 

samudramdpah pravisanti yadvat \ 

To sea water enters just as . 

®r srf«r«rf% 

.To dvatkama yam parvisanti sarve | 

So also the desires, unto whom, enters, all 

*r wri%*rr«ftftr * +iwr<rr 11 

sa sdntimdpnoti na kamakdmi || 

He peace attains, not the cherisher of desires. 

As the waters enter the sea, which is filled with 
uwater to its brink and is motionless and established; 
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so also unto whom all desirjes enter, he attains peace, 
not the cherisher of desires. 

( 71 ) ' 

af>prr«T: tfsrfajwrewrfo ftm?: i 

Vihdya kamanyah sarvdnpumdmscarati nihsprihdh ] 
Abandoning desires, who all, that man walks without attachment 

fwft frrprrc: tt 

Nirmamo nirahamkdrah sa santimadhigacchati || 

Free from selfishness, vanity, he to peace attains. 

f ( That man who abandoning all desires walks with¬ 
out attachment, free from selfishness and vanity, he at¬ 
tains to peace. 


( 72 ) 


tprr srr^ff fcsrfa; tt^ i 

E?a brahmi sthitih Partha nainam prapya vimuhyati | 
This Brahmi State O Partha! none this attaining is deluded. 

Sthitvasyamantakale pi brahnrnnirvdnamrcchati |j 

Abiding therein even at the time of death to Brahma-nirvanam 

attains. 

« 

This is the Brahma State (State of final emanci¬ 
pation). None is deluded on attaining this; abidittg 
therein even at the hour of death, one attains to 
Brahma-nirvana (absorption in Supreme Spirit). 

[Nirvana literally means ‘blown out’; here it is 
the ctwhplete absorption of the Soul in the Supreme 
Spirit,—according to the Vedantic School..; In 
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Brhadaranyakopanisad it is said: “as a lump of salt 
thrown into the sea becomes dissolved into the water 
from which it is produced and is not to be taken out 
again, so does the soul dissolve in the Supreme Spirit.” 





Iti Snmadbhagavadgitasupanisatfu 


Thus in the Bhagavadgita—Upanishad 


fefcfrss3rr2T:i 

Sankhyayogo ndma dvitiyo-adhydyah || 

Sankyayoga named second Chapter. 

Thus in the Upanishad of Bhagavadgita, the 
second chapter named Union through Sahkhya 
(philosophy). 


B^-ao 



CHAPTER III 


Karma Yoga or Method of Work 

3T3f?r (Arjuna uvtica) 

Arjuna said: 

u) 

iTcrr i 

NO 

Jyayasi cetkarmanaste mata buddhir janardana | 

More \ if work thou deemest than understanding O 
excellent J Janardana! 

wfw *rr f^Tifr^nT% n 

Tatkim karmani ghore mam niyojayasi Kesava | ( 
Then why in work violent me engage thou O Kesava. 

O Janardana (Ksrna) if thou deemest work more 
excellent than understanding, why then, dost thou, 
O Kesava! engage me in (this) violent work? 

( 2 ) 

srrrfjT^ir* # i 

Vyamisreneva vakyena buddhim mohayaslva me \ 

That appear *\ with words intellect as if perplexed mine 
confused j 

<=T^F 9T? 11 

Tadekam vada niscitya yena sreyo ’hamtipnuyarh || 
Then one tell decisively, by which, to the better, I can attain. 

With thy words that appear confused, my judge¬ 
ment is bewildered as it were; then tell me decisively 
one (course) by which, I can attain to the better 
(state). 
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sqt^ir^TRTT^ (Sribhagavanuvaca) 

o 

The Blessed Lord spoke: 

(3) 

^Tirsff FT<T fefa'lT ftw ITT sftecrr RTHT I 
Loke-asmin dvividha nisthd purd prokta maydnagha j 

In this world two-fold rule 1 of yore is said by me, O sinless 
of life j one! 

wpT'Tm *riwRT sfrwhR - qrfiprw 11311 

Jnanayogena sankhyanarii karmayogena yoginam || 

With the method of the with the method of the yogins. 
of knowledge Sankhyas of work 

O sinless one! by me has been taught of yore of 
the two fold rule of life in this world—that of Sah- 
khyas with the method of knowledge and of the Yogins 
with the method of work. 

Nistha: rendered by Lassen as ‘Vitae institutum’; 
Sankara's gloss: ‘two kinds of fixed rules’; Telang: 
‘path’. 

(4) 

Na karmaimrnaridrambhdnnaiskarmyam puruso ’snute \ 
Not of actions abstaining worklessness a man can attain 

H xT fafe 1*11 

Na ca samnyasanadeva siddhim samadhigacchati || 

Nor yet by renunciation only, perfection does he attain. 

Not by abstaining from actions does a man can 
attain worklessness (freedom from work) nor yet does 
he attain perfection by renunciation only. 

[The Sankhya School is that of Kapila, the Yoga 
of Patanjali. In questions relating to the soul and 
in physical theories they coincide. They differ in two 
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important points: Kapila did not recognise a Supreme 
Diety but only premordial matter which manifested, 
in different forms by a kind of blind instinct. Patan- 
jali sets forth a Spiritual Supreme Essence at whose 
command all existing things come into being. Kapila 
taught that final emancipation from matter is obtain¬ 
ed by knowledge. Patanjali taught that it is gained, 
by meditation when the Soul is joined to the Supreme]. 

(5) 

Nahi kasatksanamapi jatu tisthatyakarmakrt | 

Not any moment too passes remaining without 
even doing work 

Karyate hyavasah karma sarvah prakrtijairguruiih | | 

Is caused perforce work all bom of nature 

to do by strands. 

Not even a moment passes remaining without 
work; for everyone is caused to work perforce by 
strands born of Nature. 


( 6 ) 

jffetnftr wm q ittot i 
Karmendriyani samyamya ya aste manasa smaran | 

Organs of action restraining (he) who sits with his mind 

remembering 

?pCTW'Tr«fij4lr*fl II 

Indriyarthanvimudh^tmai mithydcqrah sa ucyate || 

The objects of sense bemused, hypocrite he is called. 
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He who sits restraining the organs of action, but 
with mind remembering the objects of senses, he is 
called bemused and a hypocrite. 

(7) 

iTf^rferrfcr jptstt OTwror^s^T i 

Yastvindriyani manasd niyamydrabhate-’rjuna j 

He who senses with the controlling engages, O Arjuna 
mind 

EfWfmWRT: € II 

Karmendriyaih karmayogamasaktah sa visisyate j| 

By the organs of 1 to the path of work 'I he is highly esteemed, 
action j free from attachment j” 

But he who checks the senses with the mind, and 
undertakes the path of work, free from attachment, 
is highly esteemed, O Arjuna! 

( 8 ) 

fwar ip? ^4 ^4 i 

Niyatam kuru karma tvam karma jyayo 

hyakarmanah | 

Allotted do work thou work better indeed 

than inaction 

4 3Tf4wk4>*W: u 

Sarirayatrapi ca te na prasidhyedakarmaimh | | 

Sustenance of and thine not cannot be gained 
body even from no-work. 

Do thou thine allotted work, (for) work is better 
than inaction, even the sustenance of thy body can¬ 
not be accomplished from inaction. 
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[Sankara explains ‘niyatam’ as the obligatory 
act, which is not done as a means to an end. Rama¬ 
nuja explains it as ‘vyaptam’ or pervading hence 
natural]. 


(9) 


Yajndrthatkarmano-anyatra loko-ayam 

karmabandhanah ] 

For sacrifices sake otherwise in world in this 

works bound by bonds of work 

^ tpptspt: 

O 

Tadartharh karma Kaunteya muktasangah samachara || 

To this end work O Kunti’s free from do thou 

son attachment perform. 

Save where work is for sacrifice, this world is 
chained by bonds of work; O son of Kunti! do thou 
work to this end being free from attachment. 

( 10 ) 

5P5TT: TTtaPf I 

c > o 

Sahayaynah prajdh sristva purovaca prajapatih | 

With sacrifice men creating of yore spoke the Creator 

11^ II 

Anena prasavisyadhvamesa vo-astvistakdmadhuk || 

By this shall ye bring forth this to you is the milch cow 

of your desires. 

In days of yore, the creator creating men with 
sacrifice spoke thus: By this shall ye bring forth (i.e. 
increase) and this is to you the milch cow of your 
desires. 
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(ID 

Devdnbhdvayatanena te devd bhtivayantu vah j 
The gods support by this these gods let support you 
VVW* vm: qTTfaiT*^ II 

Parasparam bhdvayantah sreyah paramavapsyatha || 

By mutual support the good supreme shall ye 

obtain. 

Support the gods by this, and let these gods sup¬ 
port you. Thus shall ye obtain the supreme good by 
mutual support. 

[Kamadhuk: from kama (love, desire) and dhuk 
(to milk). It is the symbolical cow of Indra from 
which every desired good could be obtained. Pro¬ 
bably a personification of the Earth as giver of food 
and other things for the life of men. Prajapati: a 
title of Brahma as the creative power. It is found 
only once in the Rig-Veda, but often in later books. 
‘Prajapati created living beings. From his upper vital 
parts he created the gods, from the lower, mortal 
creatures. Thereafter he created Death, the destroyer 
of creatures. (Sat. Brah X.l)]. 

( 12 ) 

^tt wrrfecff: i 

Istanbhoganhi vo devd dasyante yajnabhdvitah \ 

Desired ^ to ^ the \ shall nourished by sacrifice 
enjoyments Jf you f gods J give j 

TT TT33F=T ^ tt? m || 

Tairdattdnapraddyaibhyo yo bhunkte stena eva sah \ | 

By them gifts without who enjoys thief like he. 

offering to them 
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The gods, nourished by sacrifice shall give you 
(your) desired enjoyments; he who enjoys the gifts 
given by them without offering to them (in return) is 
like a thief. 

( 13 ) 

Yajnasistasinah santo muchyante sarvakilbi$aih ( 

Who eat the good are freed from all guilt 

remnants of men 

sacrifice 

^ rcri <rm q- ^^l> , MHiK«ll<f II 
Bhunjate te tvagham papa ye pacantydtmakdrandt || 

Eat they sin sinners who cook for their own sake. 
Good men who eat the remnants of the sacrifice 
are freed from all guilt; they, who cook for their 
own sake, are sinners and eat sin. 

( 14 ) 

3T5rr<*rqf% i 

Annadbhavanti bhutani parjanyddannasambhavah, | 

From food come creatures from rain food is born 
to being 

Taraflr m: ^ii 

Yajnddbhavati parjanyo yajnah karrnasamudbhavah || 

From sacrifice the rain the bom of work, 

comes sacrifice 

From food the creatures come into being, from 
rain food is grown, from sacrifice comes the rain, 
sacrifice is born of work. 

( 15 ) 

farfe 

Karina brahmodbhavarh viddhi 
Work bom of Brahma know (thou) 
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brahmak$arasamudbhavam j 
Brahma bom from Imperishable 

font am afafeman 

Tasmatsarvagatam brahma nityam yajne prati$$hi tarn \\ 

Therefore who Brahma ever in firmly founded, 

comprehends all sacrifice 

Know that work is born of Brahma, and 
Brahma is bom from the Imperishable; therefore, 
Brahman, who comprehends all is ever firmly fixed 
in sacrifice. 

[The word Brahman is explained by Sankara- 
charya thus: “Sacrifice is enjoined in the Vedas, the 
Veda comes from the Imperishable paramatman: it 
treats mainly of sacrifices and the mode of their per¬ 
formance. 

Ramanuja takes Brahman to mean body and 
ak§ara jivdtman from which the body is said to 
proceed]. 

The word Brahman seems to designate different 
things at different times. In the Rig-Veda, one of the 
high priests of a Sacrific was called ‘Brahma’; per¬ 
haps from that it came to denote the sacrifices and 
other works enjoined in the Vedas, whereas God was 
designated by the word Ak?ara; later in Ramanuja it 
came to signify body. In some places in the Upa- 
nishads, the word has the same meaning as Ak$ara. 

Lassen renders it as ‘numen e simplici et indi- 
vidud ortum’; Thomson: ‘The Supreme Spirit is Co¬ 
existent with the indivisible’. 
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( 16 ) 

irsf sr^f%rf ^ w -1 

Evarh pravartitam cakram nanuvartayatiha yah | 

Thus set in action wheel, not, help to turn, in') he (who) 

this world f 

3T^fTfenTT*Tt TPT *T II 

Aghayurindriyaramo mogharii Partha sa jlvati |] 
Evil in nature, satisfy senses in vain O Partha he lives. 

He who. in this world, helps not to turn the 
wheel thus set in action, O Partha, is evil in nature 
and lives in vain satisfying his senses. 

( 17 ) 

-H Hd: I 

c 

Yastvatmaratireva syaddtmatriptasca manavah | 

He who is delighted is satisfied in Self and man 
in Self only 

3n?rr^ T*- ft f^r It^vail 

Atmanyeva ca santustastasya karyam na vidyate || 

In Self alone and satisfied his or to work not exists, 
him J 

The man who is delighted in Self only, and 
satisfied with Self, he who is contented with Self no 
work exists for him (i.e. he need not do any work). 

( 18 ) 

Naiva tasya kritendrtho nakriteneha kascana | 

Neither for him in work done work not done here any 
purpose 

* ^r^sqoqTn-^Tr; |J^|| 

Na easy a sarvabhutesu kascidarthavyapasrayah || 

Not to him in all beings any interest depends or takes. 
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For him there is no purpose in work done here 
nor takes refuge in work not done. Neither has he 
any interest, nor depend on any being for his end. 

[Vyapasrya, literally means ‘the act of taking 
refuge’. The meaning is that he peed not seek for 
refuge among any of mankind, because he is independ¬ 
ent of all human aidj. 

Lassen renders it as ‘Auxilii ullius expectation 
Thomson as ‘object of use’; Burnouf as “son secours”; 
St. Peters Dictionary gives “Zuflucht”, “Zufluchts- 
statte”. 

( 19 ) 

Tasmadasaktah satatam karyarh karma samacara | 

Therefore without always that must work perform 
attachment be done 

Asakto hydcarankarma paramdpnoti purusah || 

Free from if performs work high attains a man. 
attachment 

For that reason, perform the work that must be 
done always without attachment; if a man performs 
work free from attachment he attains to the Highest. 

Par am: rendered by Lassen “summum bonum’; 
Thomson: “the highest region”. It refers to the state 
of mind similar to nirvana . 

( 20 ) 

^Nr ff srhitw: i 

Karmanaiva hi samsiddhimtisthita janakddayah | 

By work alone to perfection reached ‘Janaka and others* 
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Lokasamgrahamevdpi sampasyankartumarhasi || 

Maintenance of world regarding thou shouldst work, 
even if 

Janaka and others (reached) attained perfection 
by work alone; even if regarding the maintenance of 
the world, thou shouldst work. 

Janaka was the king of Mithila, well known 
for his piety and was engaged in works for promot¬ 
ing religious life. He is said to have hundred 
religious leaders in his Court. He was also known 
as Siradwaja, he whose banner was a plough, perhaps 
a name given to him in recognition of his work in the 
field of agriculture. 

Lokasangraha: from ‘loka’, world and sangraha 
from graha, to hold, means maintenance. 

Lassen renders it as ‘genus humanum’ Burnouf as 
T ensemble des Choses humaines. 

( 21 ) 

qsr?rsrrfa : i 

Yadyaddcarati sresthastattadeveta.ro janah \ 

Whatever does the best that too other men 

*r. JTrSPTRf |p 3 ?r II 

Sa yatpramanam kurute lokastadanuvartate || 

He what standard makes the world that follows. 

Whatever is done by the best of men, other men 
too do it; the world follows that which he makes as 
his standard. 

( 22 ) 

h Jr TPtffer fr*r i 

Na me Pdrthasti kartavyarh tri$u lokesu kinehana | 
Not for O Partha is work that in three worlds anywhere 

me must be done 
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q*# iTcf ^ sfnrt^T ir^ii 

Ndnavaptamavaptavyam varta eva ca karmani || 

Not unobtained to be I abide yet by work, 

obtained 

O Partha! in all the three worlds there is no work 
that I must do; nor is there anything unobtained that 
I should obtain, still I abide by work. 

( 23 ) 

qrfc ^ ^rrj \ 

Yadi hyaham na varteyarh jatu karrnanyatandritah 

If ever I not engaged should be in work unwearied 

m 'TT4 m II 

Mama vartmanuvartante manusyah Partha sarvasdh || 

My path follow men O Partha in every 

way. 

If ever I was not engaged in work unwearied, 
my path men follow in every way, O Partha! 

24 ) 

Utsideyurime loka na kuryarh karma cedaham j 

Would fall to worlds not do perform work if I 
ruin these J 

TOT ^ ’RTT^^Tfw: ST^T: II 

Sankarasya ca karta sydmupahanyamimdh prajdh |j 

Of confusion and creator I be I should destroy these creatures. 

These worlds would fall to ruin if I do not per¬ 
form my work; I should be the creator of confusion 
and destroy these creatures. 

( 25 ) 

swn *nrr ftfcr i 

Saktah karmanyavidvamso yatha kurvanti Bhdrata \ 

With in work the ignorant just as act O Bharata 
attachment 
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Kuryadvidvamstatha saktascikirsurlokasamgraham [| 

Should do the learned so without attachment should act to main¬ 
tain the order of the world. 

O Bharata! just as the ignorant act with attach¬ 
ment to their work, so should the learned act without 
attachment to maintain the order of the world. 

( 26 ) 

?r srfeifc i 

Na buddhibhedam janayedajnandm karmasahgindrh | 

Not distraction let cause in the attached to work 

ignorant 

o > 

Josayetsarvakarmani vidvanyuktah samdcaran || 

Let him regard all ~l the wise co-wprking therein, 

works with favour | with control 

In ignorant men attached to work, let him not 
cause distraction. Let the wise man regard with favour 
all works controlling and co-working therein. 

Josayet: Causative form of the root jus which 
means to receive or to regard with favour. 

Lassen and Thomson renders it thus: “The wise 
man should fulfil all actions”. 

Burnouf translates it thus: “II leur fasse ainer 
leur travail”; Telang: “should set them to action”. 

( 27 ) 

5Tf%: fwrr’Jrrft spJTTfar I 

Prakriteh kriyamanani gunaih karmani sarvasal), | 

Of Nature are performed by works in every way 

strands 
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AhankaravimudhatrruL kartdhamiti many ate jj 

Self-conscious-deluded ‘doer I am’ so thinks, 
soul 

Works are done in every way by the strands of 
Nature. The soul deluded by self-consciousness thinks 
“I am the doer”. 

( 28 ) 

^rfefr i 

Tatvavittu mahabaho gunakarmavibhagayoh | 

Truth-knower O, thou of 1 of strands-works-distribu- 
strong arms j tion 

aTcT^rT II 

Gund gunesu vartanta iti matva na sajjate || 

Strands in abide so thinking not attached, 
strands 

O thou of strong arms! the knower of truth 
about the distribution of strands and works think 
‘(that) stands abide in strands’ and so are not attach¬ 
ed (to anything). 

Guna gunesu vartante: Lassen renders it as 
“qualitates in qualitatibus verantur”. Burnouf as 
“les attributes (de l’ame) se rapportent aux attributs 
(de la nature)”. Thomson “He who knows the truth 
of the difference between the qualities and actions, 
believing that they revolve to the qualities”. 

Dr. Lorinser renders as “Krafte in Kraften 
Wirken Nur”. Sridhar’s gloss gives “the modes which 
Have the nature of an organ deal with modes that 
have the nature of the objects of sense” and thus he 
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means that ‘gunas’ refer to senses and the outward 
objects with which they are connected. 

( 29 ) 

Prakritergunasammu$hah sajjante gunakarmasu | 
Nature’s strand misled attached to works of strands 

PMI«^ II 

Tanakrtsnavido manddnkrtsnavinna vicalayet || 

Them who know in ^ dull men who know the should 
part J~ whole not shake. 

Men deluded by the strands of Nature are attach¬ 
ed to works of strands; he who knows the whole 
should not shake these dull men who know in part. 

karmdni sanyasyadhytitmacetasd | 

works casting off fixing thought on 
Essential Self 

KjyTr faficPfeR: II 

Nirastmirmamo bhutva yudhyasva vigatajvarah |j 

Not hoping, not being fight putting off 

having a thought thy fever, 

of Self 

Casting off all works on me, and fixing thy 
thought on Essential Self, not hoping and not having 
the thought of self, fight, putting off thy fever. 

Adhyatman: Lassen renders it as “Cogitatione in 
intimum Conscientiam Con versa”; St. Peters. Diet, 
explains as “Der hochste Geist”; Bumouf renders as 
“l’Ame Supreme”. 


Mayi sarvani 
On me all 
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( 31 ) 

q- *T qcrftre *TFTqT: I 

Ye me matamidam nityamanutisthanti mdnavah J 
Those my doctrine this ever practise men 

?rsfr 

Sraddhavanto-anasuyanto mucyante te-api 
Full of faith unreviling are freed those too 

II 

karmabhih || 

by works. 

Those men who practise this doctrine of mine 
always full of faith and unreviling, those too are freed 
by works. 

( 32 ) 

^ Jr *r3r*T i 

Ye tvetadbhyasuyanto nanutisthanti me matam \ 

Those this slighting not practise my doctrine 

Sarvajnanavimudhamstanviddhi nastanacetasah |[ 
All-knowledge-deluded them know lost and senseless. 

Those who slight this doctrine of mine and prac¬ 
tise it not, know them to be deluded in all knowledge, 
lost and senseless. 

( 33 ) 

Sadrsam cestate svasydh prakrterjnanavanapi | 

In accordance acts of his own nature a man of 
with knowledge even 


B—11 
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5nrRr qrrfor wrfa* ftw: ftr n 

Prakrtim ydnti bhutdni nigrahah him karisyati || 

, Nature follow creatures restraint what will accomplish? 

Even a man of knowledge acts according to his 
own nature, all creatures follow Nature, what will 
restraint accomplish? 

LKrishna calls this doctrine his, as he is the Lord 
of Devotion. Those who reviled the doctrine are the 
Vedantins, specially the Saivas who identified Siva 
with Brahma. The doctrine does not coincide with 
either Sankhya or Yoga system. The former admits 
knowledge as means of emancipation, the latter admits 
mystic devotion. The author here admits even action 
without attachment as a means to the end.] 

, ( 3 4 ) 

Indriyasyendriyasyarthe ragadvesau vyavasthitau || 

Of the senses to the objects love and hatred are directed 

of senses J 

?T fpTFT II 

Tayorna vasamagacchettau hyasya paripanthinau j| 

Of these in sway come under they two, are his, waylayers. 
two not 

Love and hatred are directed by the senses to 
the objects of senses; come not under the sway of 
these two; they two are his waylayers. 

Thomson renders it thus: “Love and hatred 
exist towards the objects of each sense”. 

Lassen expounds thus “Rebuo sensui cuilibet 
subjectis propensio et aversatio necessario inhaerent.” 

Burnouf explains thus: “II faut bien que les ob- 
jets des sens fassent naitre le desir et Y aversion”. 
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i.34. Love and hatred exist towards the objects 
of each sense. The soul is passive. All emotion 
springs from the mode of Nature called rajas and 
must be subdued. Sankara says nature can only 
work through these; if one can withstand their force, 
then he can follow Sastras. This is in answer to the 
question “How can the Sastras be followed if nature 
is so powerful?”]. 


(35) 

O'. 

Sreyansvadharmo vigunah paradharmatsvanusthitat || 

Better is one’s though devoid \ than anothers region, though 
religion of quality J well-performed 

Svadharme nidhanam sreyah paradharmo 

In one’s own death is better another’s religion 
religion 

II 

bhayavahah || 

is filled with 
dread. 

Better is one’s religion though wanting in quality 
than another’s religion though well-performed. Better 
to die in one’s religion, another’s religion is filled 
with dread. 

Viguna literally means ‘lacking in qualities.' 
Lassen renders as “Etsi deficientibus viribus”; Thom¬ 
son as “devoid of excellence”; Sankara’s gloss ex¬ 
plains it as a work where qualities are lost or are ab¬ 
sent (vigata). 
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( 36 ) 

arfo I (Arjuna uvdca) Arjuna spoke : 

3m %<T smrftssf 'TFT 'JF'T: I 

Atha kena prayukto-ayam papam carati purusah | 
Then by what impelled this (man) sin to commit man 

sfFom ^rf^r fasfrfcm: n 

Anicchannapi varsneya baladiva niyojitah || 

Unwilling even O Varsneya by force constrained. 

as if 

Then by what is a man impelled to commit sin? 
O Varsneya! even (when) unwilling as if constrained 
by force? 

( 37 ) 

^hT^TcfRcTH I Sri Bhagavdnuvaca 
The Lord spoke: 

sfrur qq sjfar qq i 

Kama esa krodha esa rajogunasamudbhavah | 

Desire it is wrath it is passion-strand-born 

*r?nw wrnmr ii 

Mahasano mahapdpmd viddhyenamiha vairindm || 

Greatly greatly sinning know it here to be enemy, 
devouring 

Desire it is, wrath it is, born of the strand of 
passion —greatly devouring, greatly sinning; know 
it to be enemy here. 

( 38 ) 

Dhumenavriyate vahniryathddarso malena ca | 

By smoke is covered fire as the mirror by diyt and 
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JTsrtc^rrfa't i 

Yatholbenavrto garbhastathd tenedamavrtam j| 

As by the womb the embryo as by this is covered, 
is covered 

As the fire is covered by smoke and as a mirror 
by dirt as an embryo is covered by womb, so is this 
(wisdom) covered by that (passion). 

(39) 

arrw snfpft famfrurr i 

c 

Avrtam jnanametena jnanino nityavairina | 

Covered is knowledge of the wise perpetual foe 
by this 

Kamarupena kaunteya duspurenanalena ca || 

In the form of O Kaunteya by insatiable fire and 
desire 

O Kaunteya, in the form of insatiable fire of de¬ 
sire, knowledge is covered by this and is the perpe¬ 
tual foe of the wise. 


(40) 

Indriydni mano buddhirasyadhistanamucyate | 

The senses mind intelligence, its seat so it is said 

Etairvimohayatyesa jndnamdvrtya dehinarh j| 

By these it obscures this wisdom, covering the embodied souL 

It is said (that) the senses, the mind and intelli¬ 
gence are its seat; it obscures knowledge by these and 
covers the embodied Soul. 
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(41) 

frqrsr *?cTT>T I 

Tasmattvamindriyanyadau niyamya bharatarsabha | 

Therefore thou the senses controlling O Prince of Bharata! 
in the beginning 


TFJTH 5T3Tf|r 

Papmanam prajahi 
This thing destroy 

of sin 


hyenam 

indeed 



jnanavijndnandsanam |J 
knowledge and 
discrimination destroyer. 


Therefore, O Prince of Bharata! Controlling the 
senses at the outset, destroy this thing of sin which 
destroys both knowledge and discrimination. 


Jnana: knowledge (spiritual) vijnana; knowledge 
to separate, hence discrimination. 


Thomson renders it as “spiritual knowledge and 
spiritual discernment. 


(42) 

ffesnfJT <R JR: I 

Indriyani pardnyahurindriyebhyah param manah j 

The senses are high, it is said, than the senses higher mind 

TTT «ni": 3T-' II 

Manasastu para buddhiryo buddheh paratastu sah jf 

Than mind higher is intelligence than intelligence higher is He. 

They say that senses are high; mind is higher 
than the senses, intelligence is higher than the mind, 
higher than intelligence is He. 
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( 43 ) 

irsr zt'. • L tfr|WUc^MHRM , 'fl I 

• O O *s 

Evam buddheh param buddhvd samstabhydtmdna- 

matmana j.j 

So, than intelligence, higher knowing steadying Self by Self 

(Him) 

srf? *TST5rr?fr jttwmi 

Jahi satrum mahdbdho kdrrtarupam durdsadarh Jj 

Destroy the O of Strong in the form hard to reach, 
enemy arms of desire 

Thus knowing Him higher than intelligence, 
steadying self by self, O thou of strong arms, destory 
this enemy in the form of desire, so hard to reach. 

Durasadam: Lassen and Thomson render it as 
‘Intractable’; Burnouf as ‘a l’abord difficile’; St. Peters. 
Diet, “dem schwer zu nahen, dem zu nahe zu Kom- 
men Gefahr bringt.” 

Jti srlmadbhagavadgita: karmayogo nama 

Thus in Bhagavadgita etc. Devotion named 

by work 

rrffmsrarrq-: n 

C 

tritiyo- adhyayah . 
third Chapter. 

Thus in the Upanisad of Bhagavadgita, the Third 
Chapter named Union through Work. 



CHAPTER IV 


The Path of Knowledge 

sft irom l 

Sri Bhagavdn-uvaca | 

The Lord Spoke 

( 1 ) 

Imam vivasvate yogarh proktavanahamavyayam | 

This to Vivasvat doctrine of taught I imperishable 
control 

^IWf^ 5TTg II?II 

Vivasvanmanave praha manuriksvakave-’bravit || 
Vivasvan to Manu taught Manu to Iksvaku declared it. 

This imperishable doctrine of control (Yoga) I 
taught to Vivasvan, Vivasvan taught it to Manu; Manu 
declared it to Iksvaku. 

[Vivasvan is the name of the Sun, literally means 
‘brilliant’. Manu is the son of Vivasvan. Iksvaku 
was born of Manu’s nostral when he sneeezed and 
ruled at Ayodhya as the first king of solar Dynasty.] 

( 2 ) 

qrixrTNFcrftw viwft faf: I 

Evam paramparapraptamimam rajarsayo viduh | 

Thus in succession got this the Royal Sages learned 

ft 'FT&d? tT?RT zwfr R?: qTR<T II 

Sa kaleneha mahata yogo nastah parantapa || 

That, in lapse *\^ here long doctrine perished 0 destroyer 
of time f this of foes' 
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O destroyer of foes! thus handed down in succes¬ 
sion, the Royal sages learnt it; this doctrine perished 
in the world with long lapse of time. 

[The Royal Sages were the Philosophic kings of 
the Solar line. In ancient times wisdom regarding 
Brahman was entrusted to the Ksatriyas:] 

( 3 ) 

*r inrrc vtt ?rs?r *rf<r: tot: ittcpt: i 

Sa evayarh maya te-’dya yogah proktah puratanah j 

This this by me to thee doctrine declare ancient 
same to-day of control 

TpRffsfa # ?P?nr ll^ll 

Bhakto-'si me sakha ceti rahasyam hyetaduttamam\\ 

devotee thou art friend and secret indeed it is 

of mine too supreme. 

That very same ancient doctrine of control is de¬ 
clared to thee by Me to-day; thou art my devotee and 
friend; indeed it is the Secret Supreme. 


^orT?: (Arjuna uvaca) Arjuna spoke: 


( 4 ) 


3TF 3T?7 7T 3F7 I 

Apararh bhavato janma par am janma Vivasvatah | 
Later thy birth earlier birth of Vivasvat 


Kathametadvijaniyam 


tvam&dau 


How this should thou at beginning 
1 understand 


proktavaniti | 


expounded it 
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Thy birth was later, earlier was the birth of 
Vivasvat. How should I understand this that thou 
hast expounded it at the beginning? 

qt (SribhagavdnuvacaJ 

The Lord Spoke. 

(5) 

if «Rnftr cnr =5 Tt^t i 

Bahuni me vyatltani janmani tava carjuna | 
Many of me have passed births thine and O Arjuna! 

cTT^fT 'T^^T'T II 

Tdnyaharii veda sarvani na tvam vettha parantapa jj 

Them I know all not thou knowest O Scourge of 

the foe! 

Many births of mine have passed and thine too, 
O Arjuna! I know all of them, thou knowest not, O 
destroyer of the foe! 


( 6 ) 

Ajo’pi sannavyayatma bhutanamisvaro-’pi san | 

Unborn am immutable in nature of beings Lord though 
though am 


Prakritim svamadhistaya sambhavdmyatmaradyayd || 

Is Nature of mine I come into being by 

establishing my own illusive power. 

Though immutable in nature and unborn, though 
I am the Lord of beings, I establish my Self in Nature 
(which is mine) and come into being by my own illu¬ 
sive power. 
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[Prakriti: from pra=forth and kriti (to make) 
the primeaval matter out of which all things have 
spring. 

Maya is the mystic power. Here there is a trace 
of the later Mxmamsa or Vedantist doctrine: Brahma 
caused a seeming world to issue from himself by this 
power. The world has no real existence; the only 
real existence is the One Universal Soul.] 

( 7 ) 

Yada yada hi dharmasya glanirbhavati Bhdrata \ 
Whenever indeed of righteousness decline there is O Bharata 

3T^siPPT'4»T^T cKTciTR tfWWTPI II 

Abhyutthanamadharmasya tadatmdnam srjamyaham || 

Ascendance of unrighteousness then myself create I. 

Whenever there is decline of righteousness, O 
Bharata! and ascendance of unrighteousness, then I 
create myself. 

( 8 ) 

*n*frr fwsrFr ^ sierra; i 

Paritranaya sadhunarh vinasaya ca duskritam | 

For the deliverance of the good for destruction and of the 

wicked 

O ND 

Dharmasamsthdpandrthdya sambhavami yuge yuge || 

For righteousness-establishing I come into age after age. 

being 

For the deliverance of the good and the destruc¬ 
tion of the wicked and for establishing righteousness 
I come into being age after age. 
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( 9 ) 

3p*r spiT ^ Jr zfr %Ttt crr^r: i 

Janma karma ca me divyamevarii yo vetti tattvatah | 

Birth work and of divine thus who knows in true 
mine nature 

& <pr4*T hts^t n 

Tyaktva deham punar janrna naiti mameti so-arjuna 11 

On leaving body re-birth not goes to me he 

come O Arjuna. 

He who knows my divine birth and works in true 
Nature, on leaving body, he does not go to rebirth, 
he comes to me, O Arjuna! 

( 10 ) 

Vitaragabhayakrodha manmana mamupdsritah || 

Freed from affection, absorbed taking refuge 
fear, anger in me in me 

sflVTcmT II 

Bahavo jndnatapasd putd madbhdvamdgatdh || 

Many by austerity of cleaned, my state of being have 
knowledge attained. 

Released from affection, fear and anger, absorb¬ 
ed in me and taking refuge in me, many (men) clean¬ 
ed by the austerity of knowledge have attained to my 
state of being. 

(ID 

t TO i SPT3P% 

Ye yatha math prapadyante tamstathaiva 

"Who as to me approach them likewise 

bhajamyaham | 
favour I 
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RTT W2IT: T1*T II 

O >0 

Mama vartmanuvartante manusydh Pdrtha sarvasah j| 
My path follow men 0 Partha in all ways. 

As men approach me, I show favour likewise. 
O Partha! men follow my path in every way. 


( 12 ) 

Kanksantah, karmctnah siddhim yajanta iha devatah ] 
Those who works for success sacrifice here the gods of 
desire Heaven 

fSTST % RTfT ^1% S P J T^TT II 

Ksipram hi manure loke siddhirhhavati karmaja |j 

Quickly indeed in men in the success ensues bom of work, 
world 

Those who desire to work for success, (they) 
sacrifice here to the gods of Heaven; in this world of 
men success born of work ensues quickly. 


( 13 ) 


Cdturvarnyam maya srstam gunakarmavibhdgasah j 
The four castes by me were created Strands-works-distributed 

*rt II 

Tasya kartaramapi mam viddhyakartaramavyayam || 
Its creator though me know no worker, immutable. 


The four castes were created by me in accord¬ 
ance with the distribution of strands and works, I, 
though its creator, know me to be no worker and 
immutable. 
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( 14 ) 

f m 3Rffa f V ^A^ I 

Na mam karmdni limpanti na me karmaphale sprha | 

Not me the works stain Not to me fruits of work longing 

for 

*rr iffsfjTsrHTrcr *r n 

Iti mam yo-’bhijanati karmabhirna sa vidhyate\\ 

So me he who recognises by works not he is bound. 

Work do not stain me; nor in me is there a long¬ 
ing for fruits of work. He who recognises this in 
me, he is not chained by works. 

( 15 ) 

iff ifTcfT $cf i 

Evam jnatva krtarh karma purvairapi mumuksubhih | 

So knowing did work by ancients who sought 

too deliverance 

Kuru karmaiva tasmattvam purvaih purvataram 

Do thou work likewise therefore as by the ancients in 

thou olden days 

II 

krtam || 
did. 

So knowing, the ancients, too, who sought deli¬ 
verance did work; likewise do thou, therefore thy 
work as in olden days was done by the ancients. 

( 16 ) 

f% ^4 *rt%rrr: I 

Kim karma kimakarmeti kavayo-pyatra mohitdh | 

What action what inaction the wise even are puzzled 
(is) here 
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to w srawrfir wmx&n 

Tatte karma pravaksyami yajjnatva 
Then to thee work I declare by knowing which 

II 

o > 

moksyase-’subhdt j | 
thou shalt be delivered from evil. 
Even the wise are puzzled in this: what is ac¬ 
tion? What is inaction? I declare, then, to thee that 
work by knowing which thou shalt be delivered from 
evil. 

(17) 

Karmano hyapi boddhavyarh boddhavyarh ca 

Of action too should understand should learn too 

I 

vikarmanah | ■ 

wrong action 

srtssn' *1%: n . 

Akarmanasca boddhavyarh gahana karmano gatih || 

Inaction too should understand obscure of work course. 

One should understand about action, so too one 
should learn of wrong action; of inaction, too, one 
should understand, for obscure is the course of work. 

[Topas: Tap (to burn) means heat, pain, 
religious austerity; it is not penance but it is under¬ 
taken to obtain great merit or supernatural power. 

Verse 16 Kavayas=wise men; literally it means 
“poets”. It reflects a time when all knowledge was 
expressed in song. 
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Tlie four castes are the Brahmana, k^hfltriyfl, 
Vaisya and Sudra.J 

( 18 ) 

fTJT^JT if: ^ ^«T IT: I 

Karmanyakarma yah pasyedakarmani ca karma yah | 
In work no-work who sees in no-work and work he who 

'O O O > 

Sa buddhimanmanusyesu sayuktah krtsnakarmakrit j| 

He (is) wise among men he being controlled, does work 

perfectly. 

He who sees work in no-work and in no-work 
work, he is wise among men, he is controlled and does 
work perfectly. 

Sa yuktah Kritsnakarmakrit: Lassen renders it as 
“Is devotus cunctis operibus peragendis aptus est”. 
Thomson: “He is devout and performs all duty”; 
Burnouf explains thus: “II est an etat d’union quel- 
qu’oeuvre qu’il fasse’\ Ananda explains thus: he be¬ 
comes free from birth, occupation or reward of works 
and is finally set free. 

( 19 ) 

Yasya sarve samarambhah karrmsamkalpavarjitah | 
Whose all enterprises desire and motive-devoid of 

rTOTf: Tfrsrf spsrr: II 

Jnanagnidagdhakarmdnam tamahuhpanditam budhah |[ 

Know ledge-fire-burnt-works of him is a learned the wise. 

called (man) 

He whose all enterprises are devoid of desire and 
motive, whose works are burnt by the fire of know¬ 
ledge, him the wise call a learned man. 
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( 20 ) 

facifrfwft fa7T*PT: I 

c 

Tyaktva karmaphalasangam nityatripto nirasrayab j 

Abandoning work-fruit-attainment ever contented on none 

dependent 

^rcrfwftfrsfa M f%f%c*rdfo w. u 
KarmanyabhipravTtto-’pi naiva kincitkaroti sah || 

In work engages even though not any does he. 

Abandoning attachment for the fruit of works, 
ever contented and dependent on none, though he en¬ 
gages (himself) in work, he does not work at all. 

( 21 ) 

NirdMryataoittatmd tyaktasarvaparigrahah \ 

Void of hope, thought abandoning all possessions 
held in restraint 

Sariram kevalarh karma kurvanndpnoti kilbi$am |j 

Of body only work performing not (any) guilt. 

acquires 

Void of hope, thought held in restraint, abandon¬ 
ing all possessions, performing only work of body, he 
does not acquire any guilt. 

( 22 ) 

§T^gTcf»*art faJTc^K: I 

Yadrcchdldbhasantu^fo dvandv&tzto vimatsarah | 

Whatever comes by chance beyond the free from 

-contended pairs envy 

b.— la 
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*ptr: ?r n 

Samah siddhavasiddhau ca krtvapi na nibaddhyate j | 

Equal in success and and though not is attached, 
failure works 

He who is contented with whatever comes by 
chance is above the pairs (pleasure and pain etc.), 
free from envy, same in success and failure; though 
he works, he is not attached. 

( 23 ) 

<I 

Gatasangasya muktasya jndnavasthitacetasah 1 1 

Free from of the liberated mind firmly fixed in wis- 
attachment dom (wisdom-fixed-minded). 

IR3H 

Yajndydcaratah karma samagram praviliyate || 

For sacrifice work entirely is dissolved, 
acts (if) 

Of him who is free from attachment and is 
liberated, whose mind is firmly fixed in wisdom, if 
he acts for sacrifice, his work is entirely dissolved. 

Muktasya: lit. one who is free. Thomson has 
‘yuktasya’ but most of the MSS have muktasya. 

St. Peters. Diet, translates ‘muktaka’ as ‘fur sich 
bestehend’, “selbstandig”. Sridhara’s gloss gives 
“freed from passion and the rest”. 

Yajnaya acharatas lit. one who has gone to sacri¬ 
fice. Thomson explain thus: “Who acts for the sake 
of sacrifice, instigated only by the spirit of devotion.” 

Lassen has: “sacrificii gratia sese accingentis”. 
Sankara explains: “that sacrifice may be done”. 
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Sridhara’s gloss gives: “he goes to sacrifice for the 
knowledge of the Supreme Lord”. 

( 24 ) ' 


Brahmdrpanarh brahma havirbrahmagnau brahmana 

Brahman is the Brahman sacrificial butter by Brahman 
oblation Brahma the fire 

hutam 

is the burnt offering 

Brahmaiva tena gantavyarh brahmakarmasamddkind j| 
To Brahman by him should go by meditating on the works 
only of Brahman. 

(To him) Brahman is the oblation, Brahman the 
sacrificial butter. Brahman is in the fire, the burnt 
offering is by Brahma; to Brahma only should he go 
by meditating on the works of Brahman. 

[Sankaracharya says that the knowledge of one 
who has given up all rites and renounced all action 
is represented as a sacrifice; everything connected 
with sacrifice is Brahman. The idea of Brahman has 
replaced all ideas of accessories.] 

( 25 ) 

ZRT WTTffrT I 

Daivamevapare yajham yoginah, paryupasate | 

To gods alone others the sacrifice the yogins observe 



Brahmdgndvapare yajnam yajnenaivopajuhvati || 

In the fire of Brahman sacrifice with sacrifice offer sacrifice, 
others 
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Some ascetics observe sacrifice offered to Gods 
(in Heaven); others offer sacrifice in the fire of Brah¬ 
man by sacrifice itself. 

IFire is the flame of devotion created by Brahma 
himself.] 


( 26 ) 


Srotradinindriyclnyanye samyamagnisu 
Hearing and other senses in the fire of restraint 


£abdddinvi$ayananya 


fferrfar'j 

indriydgnisu 


Sound, objects of sense and the rest in the fire 

of senses 


srprfo i 
juhvati | 

sacrifice 

ii 

juhvati 

sacrifice. 


Some sacrifice in the fire of restraint, hearing 
and other senses; others offer as sacrifice sound, ob¬ 
jects of senses and the rest in the fire of senses. 


( 27 ) 

Sarvanindriyakarmani pranakarmani chapare | 

All works of senses works of breath and others 

irvsii 

Atmasamyamayogagnau juhvati jndnadipite |) 
In Self-control-yoga fire off sacrifice knowledge-kindled. 
Some sacrifice in the fire of Self-Control kindled 
by knowledge all works of senses, and works of 
breath. 

TSankara: The functions of the senses and the 
vital airs completely cease while the ascetic concen¬ 
trates the mind on the Self.] 
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( 28 ) 




Dravyayajnastapoyajna Yogayajnastathapare | 

Substance-sacrifice penance-sacrifice ascetic sacrifice likewise 

others 


Svddhyayajndnayajnasca 
Scripture-reading and wisdom 
sacrifice 


yatayah 

men 

of restraint 


ir<:ii 

sarhsitavratal). || 
and of 
strict vows. 


Men of restraint and of strict vows offer as sacri¬ 
fice substances (material wealth), penance and their 
ascetic practices; they also offer their wisdom and 
scripture-reading. 

( 29 ) 

3PTH sm»i STFrsqpi 

Apane juhvati pranam prane-apanam 

In the in-coming offer as the out-going the out-going and 
breath sacrifice breath in-coming breath 

i 

tathapare | 
so others 

STRN'fHfldt ST'nTWTTTJmr. II 

Pranapanagati ruddhd pran&yamaparayanah || 
The out-going and the checking the constraint of breath 
in-coming of breaths flow their aim. 

Others offer as sacrifice the outgoing breath 
(prapa) in the incoming breath (apana) and the in¬ 
coming breath in the out-going breath; checking the 
flow of the out-going and incoming breaths, they 
make their aim the constraint of breath. 

Pranayama: restraint of breath; it is breathing 
through one nostril only by closing the other. 
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(30) 


srqnr \ 

Apare niyatdhdrah prandnprdnesu juhvati [ 
Others restricted in food life-breaths in offer 

life-breaths 

q^rfgRrr n 

Sarve-’pyete yajnavido yajnaksapitakalmasdh || 

All these knowers of by sacrifice their sins 
sacrifice are destroyed. 

Others again, restricted in food, offer as sacrifice 
their life-breaths into life-breaths. All these are 
knowers of Sacrifice; by Sacrifice their sins are des¬ 
troyed. 


[This refers to those ascetics who practise 
control of breath, which with the moderation of food 
is supposed to lead to a state of Samadhi. 

The five vital airs are udana , up-breath in the 
neck, prana fore-breath in the heart passing through 
the mouth and nose; Samana , conspiration, travelling 
round the stomach, apdna, back-breath, and vydna f 
breath traversing the whole body.] 


(31) 



c o 


Y ajnasistamrtab huj o 


Sacrificial remnant 
ambrosial food-eaters 


5TTfcr 
ydnti 
go to 


'FFTTcPT^T I 

Brahma sanatanam | 
Brahma the everlasting 


’TW <#frts ftftssr: 

Ndyq.rh loko-’styayajnasya kuto-’nyah kurusattama || 


Not this world is for him how another best of Kurus 
Vfho sacrifices not 
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The eaters of the ambrosial food, the remnants 
of a sacrifice, go to the everlasting Brahman; this 
world is not for him who does not sacrifice; whence 
for another? O best of Kurus! (Arjuna). 


(32) 


TTsf 

STffaqT 

WT 

facTcrr 

srpr'ft 

TOT 1 

Evarh 

bahuvidha 

yajna 

vitatd 

Brahmarto 

mukhe 

Thus 

many forms 
(of) 

sacrifices 

are 

spread 

of Brahma 

in the 
face 


srr^r Ww u 

Karmajanviddhi tansarvanevam jndtva vimoksyase || 

Bom of work know them all these knowing thou shalt be 

(this) freed. 

Thus in Brahma’s face many are the sacrifices 
that are spread out; know them all to be born of work. 
Knowing this, thou shalt be freed. 

(33) 

Sreydndravyamayadyajna jjndnayajnah parantapa | 

Better (is) than material sacrifice knowledge O destroyer 

-sacrifice j of foes 

tt# st# q-fermcq#- n 

Sarvarh karmdkhilam Pdrtha jnane parisamapyate |j 
All works with O Partha! in find fulfil- 

their entity knowledge ment. 

O distroyer of the foes! better is the sacrifice of 
knowledge than the sacrifice of matter; O Partha! all 
works with their entity find their fulfilment in know¬ 
ledge. 
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[The influence of Sankhya system is evident. 
None can attain to the rank of the gods but those 
who pursue philosophy and depart from the body 
pure—none but the lovers of true knowledge—Plato. 

Vitata means spread out and is usually connected 
with the sacrificial offerings.] 

Vitata Brahmano mukhe: this is rendered by 
Lassen “propagata sunt e numinis ore”; Bumouf 
renders as “Institues de la bouche de Brahma”. 
Mukhe is in the Locative Case and lit. means “in the 
face of”. 

Thomson renders it thus: “Are performed in the 
presence of the Supreme Spirit”. 

( 34 ) 

Tadviddhi pranipatena pariprasnena sevaya | 

This know by reverence by questioning by service 

ft ?TFT || 

Upadeksyanti te jnanam jnaninastattvadarsinah || 

Will teach thee knowledge, men of knowledge, who behold 

the truth. 

Know this by reverence, by questioning and by 
service. They who behold the truth, the men of know¬ 
ledge, will teach thee knowledge. 

( 35 ) 

Yajjnatvd na punarmohamevam yasyasi Pandava f 

What knowing not again delusion of this shalt O Pandava! 

type thou go 
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Yena bkutanyasesena drak^yasyatmanyatho mayi || 

By creatures without shalt see in thyself then in me. 
which exception 

After knowing this, O Pantjava, thou shalt not 
get into delusion again; by this thou shalt see all crea¬ 
tures without exception in thyself, then in me. 


( 36 ) 

Api cedasi papebhyah sarvebhydh papakrittamah j 

Though thou of sinners of all the most sinful 

art 

Sarvarh jnanaplavenaiva vrjinam santarisyasi || 

All by bark of knowledge alone, evil, thou shalt cross over. 
Even though thou art the most sinful of all sin¬ 
ners, thou shalt cross all evil by the bark of know¬ 
ledge alone. 


( 37 ) 


Yathaidhamsi 

Just as the 
flames 



I 


samidho-’gnirbhasmasatkurute-’rjuna f 


the sacrificial wood, the fire, to ashes makes 

O Arjuna! 


dMlfM: ^W+'J-lTP'l fTOTII 

Jnanagnih sarvakarmdri,i bhasmasatkurute tathd || 

Fire of all works reduces to ashes just as. 

knowledge 

As the flames of the fire makes the sacrificial 
wood into ashes, O Arjuna! so does the fire of know¬ 
ledge reduce to ashes all works. 
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( 38 ) 

^ 5it^ ’T??f i 

Nahi jiianena sadrsarh pavitramiha vidyate \ 

Not to knowledge equal in purity in this world exists 
indeed 

6^4 ^T^TTrJTf?T II 

Tatsvayam yogasamsiddhah kalentitmani vindati ]| 

That himself who is perfected in in due time in finds. 

control himself 

Nothing, indeed, exists in purity equal to know¬ 
ledge in this earth; he who is perfect in control, finds 
that in himself in due time. 

( 39 ) 

5TT’T CRTT: WtffoW: I 

Sraddhavdnllabhate jnanam tatparah samyatendriyah | 

The devoted acquires knowledge who is Self- 

absorbed in it controlled 

Jnanam labdhva par&m santimacirenadhigacchati || 
Knowledge acquiring highest peace without delay he attains. 

The devoted (one), who is absorbed in it and 
self-controlled acquires knowledge. After acquiring 
knowledge he attains the highest peace without delay. 

( 40 ) 

3rfr^T*ar?'4T^5r .fwtrfd i 

AjUascasraddadhunasca samsayatma vinasyati | 

The ignorant, and who has no one of doubtful perishes 
faith and nature 
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:TPT Wfartsfer q- Td * ^ II 

Nayarn loko-asti na paro na sukharh sarnsayatmanah || 

Not this the world not beyond happiness for the doubting 
exists neither soul. 

The ignorant and he who has no faith, and one of 
doubtful nature perishes; for the doubting soul, 
neither this world, nor beyond and neither happiness 
exists. 

[Neither the blessings of a higher birth, nor that 
of heaven, nor of final Nirvana. 

Dr. Lorinser refers to Sraddha (faith) as a proof 
of Christian influence. The argument has some force 
but not conclusive for ‘faith’ is the basis of all 
religions]. 


(41) 



Yogusamnyastakarmdimrh jndnasamchinnasarhsayam | 
By devotion abandoned work, knowledge has cut through doubt 
3n?*T5Rr *r 

Atmavantam na karmdni nibadhnanti Dhananjaya || 
Master of himself not in works bind O Dhananjaya! 

One who has abandoned work by devotion, whose 
doubt is dispersed by knowledge, and master of him¬ 
self, O Dhananjaya! works do not bind him. 

(42) 

frW HWRrcTWT: I 

Tasmddajndnasambhutam hrtstham jndnasindtmanah ,j 

Therefore ignorance bom of abiding as knowledge with 

in heart sword of thyself 
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f&fii *nm zfrrmfrrzstfwsz wrur n 

Chitvainam sarhsayarh, yogamdtistottista Bkdrata 11 
Cleaving this doubt to yoga resort, stand up O Bharata! 


Therefore cleaving this doubt born of ignorance, 
with thy sword of knowledge, abiding in thy heart, 
resort to work and stand up, O Bharata! 


.... frmhft jtw 

hi Srimadbhagavadgita ..... jntinayogo nama 

caturtho-adhyayah, ;| 

Thus in the Bhagavadgita the fourth Chapter 
named Jnanayoga (Union through knowledge). 



CHAPTER V 


3F3R 33T? (Arjuna uvaca) 

Arjuna spoke: 

( 1 ) 

*P*TTSr fcq 5^T>t ^ 

Samnyasam karmanam Kr$na punaryogam ca 

Renunciation of works O Krishna again of practice and 

srerfor I 

samsasi | 

thou praised 

ff? n?n 

Y acchreya etayorekam tanme bruhi suniscitam || 

Which (is) of these two that to me tell with certainty, 
better one 

O Kpsna! thou praisest renunciation of works and 
again of practice. Tell me with certainty that one 
which is better of the two. 

( 2 ) 

gf hW<fH<f t 3 f (S'nbhagavanuvdca) The Lord said. 

Samnyasam karmayogasca nisreyasakaravubhau | 

Renunciation practice of lead to highest bliss both 

work and 

arctef foftre# 11 

Tayostu karmasamnyasatkarmayogo vi£i?yate ]| 

Of these indeed than work-renunciation, is better, 
two practice of work 
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Both renunciation and practice of work lead to 
the highest bliss; of these two, practice of work is 
better than renunciation of work. 

Nisreyasa: Lassen renders it thus: “Id, quo 
melius quidquam excluditur: ea hominis conditio qua 
melior fingi nequit i.e. finis bonorum.” St. Peters. 
Diet.: “Kein besseres fiber sich habend” “jemandes 
bestes, heil, erlosung”. 

( 3 ) 

qT ^ g-fe h wfe i 

Jneyah sa nityasamnydsi yo na dvesti na kanksati | 

Know he ever renouncer who not hates nor desires 
that 

Nirdvando hi mahdbaho sukharh bandhatpramucyate jj 

Free from indeed O Mighty- with ease from bonds is freed, 
pairs armed 

Know him to be an ever-renouncer, who neither 
hates nor desires. O thou of mighty-arms! he is 
certainly free from the pairs and is freed from bonds 
(of work) with ease. 

[A reconciliation of the Sankya and Yoga systems 
is attempted here. Yoga system by prescribing that 
all actions be done without attachment, enforces a 
real renunciation and is based on true knowledge. 

( 4 ) 

tfiwrX) <t*P3Tot: snnrfcr h q-fr^r: i 

Sankhyayogo prthagbdlah pravadanti na parnditah | 

Sankhya and Yoga seperate speak not the learned 

(renunciation and children 

practice) 
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I'+'JT'snfcsm: ii 

Ekamapyasthitah samyagubhayorvindate phalam |j 

To one alone aright both obtains the fruits, 

devotes 

Children speak that Sankhya (renunciation) and 
Yoga (practice) as separate, not the learned. If one 
devotes aright to one alone, he obtains the fruits of 
both. 


( 5 ) 

^rVhrfa 

Yatsankhyaih prapyate sthdnam tadyogairapi 

What by the is attained place that by Yogins also is 
Sankhyas 

i 

gamyate \ 
obtained 

?TtW =5T ^ JT: 'mfa ?T 'TWfcT II 

Ekarh Sahkhyam ca Yogam ca yah pasyati sa pasyati || 
As one Sankhya and Yoga and who sees he sees. 

What place is attained by the Sankhyas, that is 
obtained by the Yogins (also). He who sees Sankhya 
and Yoga as one, he sees (rightly). 

( 6 ) 

Samnydsastu Mahabdho duhkhamdptumayogatah j 

Renunciation (but) O Mighty-armed hard to attain without yoga 

or practice 

irftipr ^fa^TTfsnT^faii 

Yogayukto munirbrahma nacirenddhigacchati || 

Who is earnest the recluse without delay attains, 
in Yoga to Brahma 
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O thou of mighty arms, Sanyasa or renunciation 
is hard to attain without Yoga or Practice. The re¬ 
cluse who is earnest in Yoga or Practice attains to 
Brahman (the Absolute) without delay. 

[This does not coincide with Kapila’s theory. 
Kapila taught that the soul when emancipated from 
matter remains in a state of unconscious repose, but 
in its own individuality.] 

( 7 ) 

fcfnwi fafrrarfiTT fadfer: i 

Yogayukto visuddhatma vijitatma jiter^driyah \ 

Set in the path of Practice pure "I master of 'l senses conquered 
in Soul j himself, J 

ddWTWWRdr jwvrfr d n 

Sarvabhutdtrnabhutdtrna kurvannapi na lipyate j| 

All creature’s soul is his Soul although works not is stained. 

He who is set in the path of Yoga or practice, 
pure in Soul, master of himself with senses conquer¬ 
ed, and whose soul becomes the soul of all creatures, 
although he works, is not stained (by their fruits). 

[It seems to be that such a person, even before 
attaining to Nirvana, loses all sense of individuality 
and is merged in the universal life of the world. 
What is called in Buddhism kilesanibbdnam or ex¬ 
tinction of human passion as distinct from Khandha- 
nibbdnam or extinction of being. (Cf. Childer’s Pali 
Diet.). 

( 8 ) 

Naiva kincitkaromlti yukto manyeta tatvavit | 

Not at any I do work who thinks who knows 
all so practises truth 
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ii 

Pasya.n-srnvan-sprsan-jighra.n- 

asnan-gacchan-svapan-ivasan |( 

In seeing, hearing, touching, smelling, eating, walking, sleeping, 
breathing. 

He who follows the path of Practice, and knows 
the truth, thinks: ‘I do not work at all’ in seeing, 
hearing, touching, smelling, eating, walking and 
breathing. 

( 9 ) 

Pralapan-visrjan-grhnan- nunmisan-nimisan-napi | 

In speaking, emitting, in holding, opening the eyes in closing eyes 

even 

STF7FT II 

1 O ' N 

Indriyanmdriyarthepu vartanta iti dhdrayan || 

The senses abide this remembering, 

in sense-objects 

In speaking, emitting, holding, opening the eyes 
and shutting the eyes, he remembers that the senses 
abide in the objects of senses. 

( 10 ) 

*r: 

Brahmanyadhaya karmdni sangam tyaktva karoti 

yak | 

In Brahman resigning action attachment abandoning works 

who 

Lipyate na sa pSpena padmapatramivambhasd || 
Besmeared not he by sin lotus-leaf-just as-by water. 
b _is 
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Resigning his actions in Brahman, abandoning 
attachment he who works, is not besmeared with sin 
just as a lotus-leaf by water. 

[C/o The teaching of Buddha for the discipline 
of the mind. Even long immersion in water will not 
make the lotus leaf to be injured. Water does not 
stick to it. It was a favourite flower of Buddha; 
and when he used to explain spiritual experiences, 
Lord Buddha often used it as a smile. 


This is a Verse from the teachings of Buddha to 
Nanda. “Just as a leaf of a lotus, though born in 
water and staying in water, is not stained by water 
either from above or from below.” 

(ID 

buddhya kevalairindriairapi | 
intelligence alone, with sense also 

kurvanti sangarh 

do attachment 

■O 

tyaktvdtmasuddhaye J) 

abandoning for seifs 
purification. 

The Yogis (ascetics) do work abandoning attach¬ 
ment for their Self’s purification with body, mind, 
intelligence and also with senses alone. 


Kuyena manasd 
With body mind 

Yoginah karma 
The Yogis work 
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Kevalair indriyair api: 

Schlegel renders the passage thus: “Cunctisque 
sensibus etiam” Lassen as “mero sensuum ministerio 
etiam” Thomson follows Lassen. 

Kevala means (1) alone, (2) what is included in 
itself, abstract absolute; so ‘kaivalya’ mean the ab¬ 
stract state of a complete Yogin. 

Ananda explains that the work here means a 
Vedic sacrifice done with self-restraint. Sridhara 
means that it is the work done by the senses as hear¬ 
ing or reciting hymns for the Supreme. 

( 12 ) 

TO: cJpfcWT snf^JTr-^TfrT I 

Yuktak karmaphalam tyaktvti santimdpnoti nai$fiJcim j 

The ^ fruits of abandoning peace attains well-founded 
disciplined > action 
in action J 

3WRT: WRTI^r ^ FTWcfT I I 

Ayuktah kamakarena phale sakto nibaddhyate || 

He who by promptings in fruit attached is attached, 
shuns action of desire 

One who is disciplined in actions attains to well- 
founded peace, by abandoning fruits of action, one 
who shuns action by the promptings of desires, at¬ 
tached to fruits (of work) is attached. 

(13) 

Sarvakarmani manasa sannyasyaste sukharh vast ) 

All works by mind renouncing stays happily self- 

controlled 
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n st^: 5^ %£( jfa ^rn^ii 

Nava dvare pure dehl naiva kurvanna karayan || 

Nine-gated, in city the neither working nor causing 
embodied to work, 

soul 

Renouncing all works by mind, self-controlled 
stays happily the embodied Soul in the city of nine- 
gates neither working nor causing (them) to work. 

[City of nine gates is the body which has nine 
gates to the outer world—these gates are the eyes, 
ears, nostrils, mouth and the organs of excretion and 
generation: The Soul does not act but sits as a king 
in isolated grandeur.] 

Sarvakarmdni manasa sannyasya: 

Lassen explains thus: “Cunctis operibus exanimo 
sepositis.” Burnouf renders as “Le mortel qui par la 
farce de son esprit pratique l’abnegation dans tous 
les aetes”. Sankara explains as “mind does this be¬ 
coming seperate from worldly things”; Sridhara says 
“this renunciation of work is by the manas being dis¬ 
tinctly devout (vivekayukta)”. 

( 14 ) 

5T d sfrjrffar JPj: I 

Na kartrtvam na karm&ni lokasya srjati Prabhuh | 

Neither power of nor works for the creates that lord 
work world 

* y fa w Kwfr r . TRffihi 

Na karmaphalasarhyogaih svabhSvastu pravartate || 
Neither the fruit of work—union Nature only works out 
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That Lord neither creates power of work nor 
works for the world, nor for union of the fruit of 
works; Nature alone works out (these). 

Svabhava= union or assemblage of qualities 
which form the individuality of a person. 

( 15 ) 

;rKfr fa*: i 

Nadatte kasyacitpaparh na caiva sukrtam vibhuh ] 

Not takes anybody’s sin nor and too the merit the 

one all-pervading 

5TT* 3RT*: II 

C -O ' 

Ajnanendvrtam jndnam tena muhyanti jantavah || 

By ignorance is knowledge by that are creatures, 
covered deluded 

Neither takes the sins nor the merits of one, 
that all-pervading lord; by ignorance is knowledge 
covered. Thereby the creatures are deluded. 

Adatte: Lassen renders as “Accipit”; Burnouf as 
“se charge”. 

Lorinser as “nimmt auf sich”. 

St. Peters Diet, has “nehmen, sick zueignen, an 
sich zichen” Sankara explain the word to mean 
gj-hnati is to take one’s self. 

( 16 ) 

JTM’T ^ <K5TT'T ifat 'TTftRPTNflFT: I 
Jnanena tu tadajndnam yesdm nasitamdtmanah [ 

By indeed that ignorance of those is destroyed, 
knowledge of Self 
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Te&madityavajjnanam prak&sayati tatparam || 

Their, like the Sun, brightens up that Supreme, 

knowledge 

Whose ignorance of Self is destroyed indeed by 
knowledge, their knowledge brightens up like the 
Sun, that Supreme. 



Tadbuddhayastaddtmdnas-tannistds-tatpardyaiidh | j 

That reason that Self that devotion that their aim 



Gacchantyapunardvrttirh fMnanirdhutakalma^dh 1| 

They go whence no return by know ledge-cleansed stains. 

That their reason, that their Self, that their devo¬ 
tion, that their aim, they go whence there is no re¬ 
turn, their stains being cleansed by knowledge. 


( 18 ) 


Vidya vinayasampanne brahmane gavi hastini | 

Learning humbleness having in Brahmin a cow an elephant 

3Tfa 5371% =5T 'Tf'JScTT: 5PT?f5H: II 

Suni caiva svapdke ca panditah samadarsinah, || 

A dog even or in an and the learned hold with 
outcaste equal sight. 

A learned humble Brahmin, a cow, an elephant, 
a dog or even an out-caste, the learned hold with an 
equal sight. 
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[The cow is venerated by the Hindus. The dog 
is the lowest of animals. The Swapaka is the most 
degraded of all men. He is condemned to the lowest 
offices, such as carrying out dead unclaimed bodies. 
He was obliged to live outside the city gates, and could 
have no other animals than asses and dogs.] (Manu 
X.51). 

( 19 ) 

sffc *T*ff WT JT?r: | 

Ihaiva tairjitah, sargo yesarh sdmye sthitarh manah | 

In this even by 'i birth whose, in equality abides mind 
world them is v 
conquered J 

fcsfa fe Wf ^ ^ fF4rTT: II 

Nirdosam hi samarh brahma tasmadbrahmani te 

sthitah |! 

Without indeed equal Brahma therefore in Brahma they 
fault abide. 

Even in this world, birth is conquered by them 
whose mind abides in equality; indeed Brahma is 
without fault and equal. Therefore in Brahman they 
abide. 

[Sargra lit: emanation. Sankara interprets it as 
‘birth’; Sridhara interprets as Samsdra .] 

( 20 ) 

* 5TRT I 

Na prahasyetpriyarh prapya nodvijet-prtipya 

cdpriyam | 

not laughs, what he gaining not grieves gaining the un¬ 
loves pleasant 
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farcn n 

Sthirabuddhirasammudho brahmavidbrdhmani 

sthitdh |] 


Steadfast in wisdom undeluded knowing Brahman 'l abides. 

in Brahman J 

(He) Neither laughs gaining what he loves, nor 
grieves getting the unpleasant, steadfast in wisdom, 
undeluded, knowing Brahman, abides in Brahman. 

( 21 ) 


Bahyasparsesvasaktatma vindatydtmani yatsukham 


From outside-contact with 
Self detached 

*T S^TJflWRncTrT 
Sa brahmayogayuktatmd 

He soul joined to Brahma 
in devotion 


finds in Self that happiness 
IR?II 

sukhamaksayyamasnute |] 

happiness, imperishable, 
enjoys. 


With Self detached from contact, he finds happi¬ 
ness in himself, enjoys imperishable happiness with 
his soul joined to Brahma in devotion. 


( 22 ) 

t fTFCRTSTT f trsf ^ | 

Ye hi samsparsaja bhogd duhkhayonaya eva te | 
Whatever bom of contact joys sorrow-wombs only they 

ansreraRT: frr%T rT<t 5PT: || 

o o 

Adyantavantabi. kaunteya na tesu ramate budhah || 

Having beginning O not in delights the wise, 
and end Kaunteya! them 

Whatever joys are born of contact, they are only 
wombs of sorrow; O Kaunteya, they have a beginning 
and an end, the wise delights not in them. 
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(23) 

w. *ft<| jiff i 

Saknotihaiva yah sodhurn prak sariravimok?anat | 

Able even here he who to resist before deliverence from body 

Kamakrodhodbhavarh vegam sa yuktah sa sukhl 
Desire and wrath-bom the impulse he is controlled he happy 

5R: II 
narah || 

man. 

He who is able to resist even here, before deliver¬ 
ance from the body, the impulse bom of desire and 
wrath, he is controlled and is a happy man. 

(24) 

Yo-’antah-sukho-antardrdma-stathdntarjyoti reva yah | 
Who within joy (has) within pleasure likewise within light only 

he 

Sa yagl brahma-nirmnam brahmabhiito-dhigacchati j| 

That to the calm of Brahma, becomes Brahma reaches. 
Ascetic 

He who has joy within, pleasure within, and like¬ 
wise light within, only that Ascetic reaches the calm 
of Brahma and becomes Brahma. 

(25) 

WftTforfopj'nr: tfi'wi+VJW: I 

Labhante brahmanirvayamwayafy k$ina kalmajah j 

They attain the calm of Brahman the seers whose stains are 

done away 
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mEWT- WT: II 

Chinnadvaidha yatatmanah sarvabhutahite ratah || 

Doubts disciplined in the good of rejoice, 

cut assunder in mind all creatures 

They attain Nirvana (calm) in Brahman, the seers 
whose stains are washed away, doubts cut asunder, 
mind disciplined and who rejoice in the good of all 
creatures. 

( 26 ) 

mmi *rer%cr*n*r i 

Kamakrodhaviyuktanam yatlndm yatacetasdm | 

Desire, anger, freed from, of the austere men who subdued their 

mind 

arfarfr w?trf^rrir fated i win ii 

Abhito brahmanirvaiiam vartate viditatmandm |l 

Near the Nirvana of Brahman abides who know the Self, 
to (them) 

The Nirvana of Brahman is near to the austere 
men who are freed from desire and anger, who subdued 
their mind, and who know the self. 

( 27 ) 

wft: i 

Sparsdnkrtvd bahirbdhydmscaksuscaivdntare bhruvoh | 

Contacts shutting outward without and the eyes eye-brows 
out between J~ 

5rT<n7 , rr^ n 

Pranapdnau samau krtva nasdbhyantaracdrvnau || 
The inward and equal making nostrils within moving, 
outward breaths 

Shutting out outward contact, fixing his eyes be¬ 
tween the eyebrows, making the inward and outward 
breaths moving in the nostrils equal. 
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(28) 



Yatendriyamanobuddhirmunirmok$aparayanah [ 

Check senses, mind, intellect, the sage, intent on attaining sal¬ 
vation 

W- *RT ipTfT TT^ w. II 

O * 

Vigatecchdbhayakrodho yah sada mukta eva sah j| 

Freed from desire, fear and who ever free as he. 

anger 

Checking his senses, mind and intellect, the sage 
who is intent on salvation, freed from desire, fear and 
anger, is ever freed. 

[This refers to the Dhyana yoga, found in Yoga 
sutra. 

(29) 

>T>RTR JRRPTRt I 

Bhoktdram yajna tapasam sarvalokamahesvaram | 
The enjoyer of sacrifice and penances all worlds Lord 

5TTc?T JTt STTfcPTSSfa II 

Suhrdam sarvabhutantim jnatvd mam santimrcchati 11 
Friend (of) all creatures knowing me peace attains. 
Knowing Me as the enjoyer of sacrifices and 
penances, and (as) Lord of all worlds, Friend of all 
creatures, (he) attains peace. 

.... 

Iti srimadbhagavad gita .... karmasamnyasa yogo 
*TPT q^TtsarPT: II 
nama Pahcamo-adhyayah ||| 

Thus in the Bhagavadgita this is the fifth chapter 
named 'Union through Renunciation of Action’. 



CHAPTER VI 



Sribhagavanuvaca 



The Lord said^ 



(1) 


3PTTfa<r: 


iTOlfo W. | 

Andsritah 

karmaphalarh kdryam karma 

karoti yah 

Not 

fruit of work what work 

does he 

depending 

should 
be done 

(who) 


II 


Sa sanydsi ca yagl ca na niragnima cdkriyah |j 

He (is) a renouncer a Yogi and and not nor ^ and who 

(Devotee) the fireless J does no work. 

He who does the work that should be done not 
depending on the fruits of work, he is a renouncer 
and a Yogi (Devotee), not the fireless man nor who 
does no work. 

Fire refers to sacrificial fire which a man of high 
caste must always cherish and give regularly obla¬ 
tions to keep it burning always. 

( 2 ) 

#r i 

Yam saihnyasamiti prahuryogam tam viddhi Pandava | 

That renunciation so is called that know O Pandava 
which practice 
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5T *fr<TT sp^Ff II 

Na hyasamnyastasaihkalpo yogi bhavati kas-cana 11 

Not indeed without renouncing Yogin becomes anyone, 
purpose 

What men call renunciation, know that to be 
Yoga (disciplined Practice) O son of Paa>$u! Nor any¬ 
one can become a Yogin without renouncing purpose. 

Asanyastasankalpa: Lassen renders it as: “Abdi¬ 
cate sui studio;” Burnouf as “Le renoncement de 
soi—mime”. Thomson as “And has not renounced all 
earthly plans of interest”; Telang as “unless he re¬ 
nounces all fancies”. Sankara explains sankalpa as 
“Objects of sense causing desire”; Sridhara as “pro¬ 
jects of gain or reward”. The word is compounded of 
sam meaning union or completeness and kalpa-torm. 
St. Peters Diet, explains: “The determination of the 
will which gives to the thoughts for the present a 
determinate aim”. 

(3) 

Arurukfor-muner-yogam karma kdram-mucyate |. 

Who wishes to scale the heights work is a means it is said , 
of the Sage—of Yoga or Control J 

zffrnFJFT fTffo 5PT: II 

Yogarudhasya tasyaiva samah karanamueyate} 

Of one who has 
scaled the 
heights of Yoga 

' For the sage who wishes to scale the heights of 
Yoga (control) work is said to be a means; fo^Timi 
who has scaled the heights of Yoga, too, 
said to be a means. ' • p ^ 


} for him too, repose is -means it is' said., 

-- ..uu 
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(4) 

Yada hi nendriyarthesu na karmasvanusajjate j 
When too not in things of sense not in works gets attached 

eTfrgRt ii 

Sarvasamkalpasarhnyas i yog&rudha stadocyate ]| 

All purpose-renouncer scaled the then he is said. 

heights of Yoga 

When one is not attached either in the things of 
sense, or in works, renouncer of all purpose, he is 
then said to have scaled the heights of Yoga. 

(5) 

Uddhared^tmana-tmanam ndtmdna-’vnava-sddayet | 

Let raise by himself himself not the Self allow to sink 

sPfTTcfa' ll«\U 

Atmaiva hyatrnano bandhu-ratmaiva ripuTatmanah |j 

For Self is Self’s friend. Self alone enemy of Self, 
alone 

Let him raise himself by himself and not allow 
the self to sink; for self alone is self’s friend and self 
alone is enemy of self. 

Uddhared-atmanatmanarh—Lassen renders as: 
“Extricet semet sui ipsius ope”; Bumouf as “qu’il se 
leve”; Thomson as “Let him raise his soul by his own 
means”. Dr. Lorinser gives “Er ziehe sich selbst aus 
sich heraus”. 

The second half of the Verse has been rendered 
by Lassen as: “propter inimicitiam autem erga id quod 
non spiritale est, spiritus inimici more se gerere 
protest.” 
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Thomson as: But by the enmity of what is not 
spiritual, his self might be an enemy, as it were, to 
his own soul.” 


( 6 ) 

fispT: I 

*o 

Bandhurdtmdtmanastasya yendtrnaivdtmand jitah | 

Friend (is), Self of Self, of that by which Self \ conquered 

alone by Self J~ 

srrtrw srpra; n 

Anatmanastu satrutve vartetatmaiva satruvat j| 

Of one who is in enmity remains like an enemy, 

not Self the Self 

Friend is self of that self by which self is 
conquered by self; in its enmity to that which is not 
self, the self remains like an enemy. 

(7) 

fsraFJpf: T^RSiT wfet I 

Jitatmanah prasantasya paramatma samahitah ] 

Of one who has of the placid sovereign spirit fixed in itself 
conquered Self 

Sitopiasukhaduhkhesu tathd mdndpamanayoh j | 

In cold, heat, pleasure and pain so too in honour and dishonour. 

Of the self-conquered and the placid, the 
sovereign spirit is fixed in itself in cold, heat, pleasure 
and pain and also in honour and dishonour. 

Paramatma samahitah: Lassen renders as “Spiri- 
tus summum locum obtinens in se recolligitur.” 

Burnouf as “L’Ame Supreme demoure recueille”; 
Thomson as “is intent on the Supreme Being”; 6ridhara 
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explains samtihitah as dtmanifta (fixed in itself). Gatti 
gives “L’anima poi che il primo posto ha presco. 

in se tutta e raccolta”. 


( 8 ) 


5TRfeTR- cT^TRJTr sfTSWT t 

c c\ 

Jnanavijnana trptatmd kutastho vijitendriyah | 

Spiritual worldly satisfied soul set on High victorious over 
knowledge knowledge senses 

Yukta ityucyate yogi samalosfdsma kancanah |j 
Controlled so is said, the ascetic, equal stole, a clod, and gold. 

The ascetic whose soul is satisfied with the spiri¬ 
tual and worldly knowledge, set on High, victorious 
over senses, to whom a clod, stone and gold are equal 
is said to be controlled. 

[Rutastha—composed of Ku(a = an apex or sum¬ 
mit, and stha — to stand i.e. stands on a summit on 
High. Lassen renders as “In fastigeid stans”; Thompson 
as “Who stands above all”. Sridhara explains it as 
nirvikdra = one who changes not; Sankara explains—* 
he is free from agitation) 


(9) 



Suhrnmitraryuddsina madhyas^hadvesya bandhupu | 

Hie lover, friend, the neutral, '1 the kindred 

the enemy, the indifferent, the hateful, j 

srRcsrfa ^ qrfa n 

Sadhusvapi ca papesu samabuddhirvtii$yate j| 

The good too and the sinful equal judgment is 

distinguished. 
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He who has equal judgment for the lover, friend, 
enemy, the indifferent, the neutral, the hateful, the 
kindred, the good and the sinful too, is distinguished. 

Visi?yate: Thomson suggests another reading 
“Vimucyate” “is delivered”. Many of the MS have 
Visi§yate; Lassen asserts that Madhusudana has 
4 vimucyate’; but he says “praestat vulgata”. 

( 10 ) 

*fr<fr spsffff RcffiwrwPT farer: i 

Yogi yunjita satatamdtmanam rahasi sfhitah j 

The let practice constantly himself in secluded remaining 
ascetic (devotion) spot 

wfwRJn u 

Ekaki yatacittatma nirdsiraparigrahah || 

Alone Self-controlled free from hopes, without possessions. 

Let the ascetic constantly set himself to the 
practice of devotion remaining in secluded spot, alone, 
self-controlled, free from hopes and without posses¬ 
sions. 

Parigraha = a man’s surroundings, such as 
family, possession. 

Parigraha: (continuation of the note given)— 
Lassen renders it as “Sine Comitatu”; Thomson as 
“without possessions”; Telang “without belongings”; 
Sridhara explains it as iunya = void or desert. 

(ID 


vfasrw ffaRtiTR-WW: II 

Sucau dese pratitf&pya sthiramasanamatmanali | 
In pure place setting firm seat for himself 



210 


BHAG V ADGITA 


srfforfa f5ftfrr*r n 

Ndtyucchritam nati-nlcam cailajlna kusottaram || 

Not very high nor very low cloth, deer-skin and Kuset 

covered with. 

In a pure place, setting for himself a firm seat, 
neither very high, nor very low, covered with a cloth* 
deer-skin and kusa (grass). 

[Kusa—Poa cynosuroides; a sacred grass used in 
all religious rites; it is supposed to have a purifying 
influence. C/o Rel. Cer. of the Hindus—Colebrooke 
Asiatic Res. V. 354, 361, also Manu 11.75.] 

( 12 ) 

fTrqT I 

Tatraikdgram manah krtva yatacittendriya kriyah \ 

There mind making restraining working 

concentrated on thoughts—senses 

a single point 

Upavisyasane yunjyddyogamatmavisuddhaye || 

Sitting on the seat should practise Control for Self-purification. 

There, with mind concentrated on a single point, 
restraining the working of thoughts and senses, sitting 
on a seat, he should practise control for self-purifica¬ 
tion. 

(13) 

Samam kayasirogrivarh dharayannacalam, sthirah 

equal i.e. body, head, neck holding, motionless fixed 
in one line 
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*3 fa \\ 

Samprek?ya nasikagram sram disascdnavalokayan \\ 

Gazing steadily the tip 1 his around and not looking, 
of his nose J 

Holding in one line body, head and neck, motion¬ 
less and fixed, gazing steadily at the tip of his nose, 
and not looking around him. 

(14) 

5n?rwrwr fom: i 

Prasdnt&tma vigatabhir-brahmacarivrate sthitdh ;| 
Tranquil in spirit, free from fear, in celibacy-vow, steadfast 

Ttfcsrtfi siwrer tim: u 

Manah samyamya maccitto yukta asita matparah || 

Mind controlling mind in \ let Vintent on Me. 
in Me devotion J him sit J 

Tranquil in spirit, free from fear, steadfast in the 
vow of celebacy, controlling his mind, let him sit with 
(his) mind in Me and intent on Me. 

[A Brahmacarin is a young Hindu under instruc¬ 
tion, bound by the vows of chastity and obedience.] 

, (15) 

Yunjannaivarh saddtmdnarh Yogi niyatamanasah | 

Practising ever himself the of restraining mind 

Control thus ascetic 

3ITf% II 

Sdntim nirvanapararnam matsarhsthamadhigacchati j 
Peace, whose end is Nirvana in Me that abides obtains. 
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The Ascetic, thus practising control ever, restrain¬ 
ing (his) mind attains that peace whose end is Nirvana 
that abides in me. 


(16) 


?r ^PTsarti'ST^?r: i 

Natyasnatastu yogo-asti na caikantamanaJnatak 
Not for one who ^ the Yoga is nor, and too much abstains 
eats too much J from eating 

«t ^ritrcfr sfo ^nr ii 

Na cdtisvapnasilasya jagrato naiva carjuna || 

Not and for too much wakeful neither and O Arjuna! • 
sleeping (one) 

Yoga is not for one who eats too much nor for one 
who abstains too much from eating, neither for one 
who sleeps too much nor is wakeful, O Arjuna. 

(17) 


Yuktdharaviharasya 


'?* 

yuktacesfasya 


of one Moderate in food 
and movements 


> ofl 

/ ,r 


} 


one moderate 
in exertion 

®rhft 

Yuktasvapnavabodhasya yogo bhavati 
moderate in slumber Practice be 

and wakefulness of Devotion 


^§1 
karmasu ..[ 
in work 

ir 

duhkhaha 

sorrow- 

destroyer 


The Practice of devotion of one moderate in food 
and movements, one moderate in exertion, in 
work, moderate in slumber and wakefulness destroys 
sorrow. 

[S. 17. This is a replica of the middle path laid by 
Buddha. The author emphasises in uncertain terms 
the necessity of avoiding the extremes for attaining 
Nirvana.] 
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(18) 

tRT fafa*fa I 

Yada viniyatam cittamdtmanyevdvatistate | 

When disciplined mind in Self alone is established 

fa:FTf. fcSHafa cTCT II 

Nihsprhah sarvahamebhyo yukta ityucyate tadd j| 

Free from from all desires controlled, so is said, then. 

longing 

When the disciplined mind is established in self 
alone, free from longing and from all desires, then it 
is called controlled. 

(19) 

vm cfrrt ^rr i 

Yathd dlpo nivdtastho nainjate sopamd smrtd f 

As a lamp in a windless unflickering simile wonted 
spot 

stfqvfr trafaraFr qfa*rn;*Tfr: n 

Yogino yatacittasya yunjato yogamatmanah || 
To the Yogi, of restrained mind, practises Control of Self. 

As a lamp in a windless spot is unflickering, is 
the wonted simile used for the Yogi of restrained 
mind who practises control of self. 

( 20 ) 

f%rf fas? 3rfa%w i 

Yatroparamate cittam niruddham yogasevaya 

Wherein rests thought restrained by practice of Control 
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Yatra caivatmanatmanam pasyannatmani tusyati | 
Wherein and too Self to Self seeing in Self is content. 

Wherein thought rests restrained by practice of 
control, and wherein too, self seing self, is content in 
self. 


Yogasevayd: Lassen translates it as ‘Devotionis 
Cultu’; Thomson as “by worship in devotion”; Telang 
as “by the practice of devotion”. 

( 21 ) 



Sukkhamdtyantikarh yattadbuddhigrahyamattndriyam 
Happiness intense that which intelligence grasps beyond 

senses 


Vetti yatra na caivayam sthitascalati tattvatah ]j 
He knows when not and he stands wavers from truth. 

When he knows the intense happiness which 
intelligence can grasp beyond the senses, he stands 
and wavers not from truth. 


[Yoga-lit means ‘union’ but later used for any 
method of control that might help to unite the soul 
with the infinite.] 

( 22 ) 

4 55ss=n wr4 

Yam labdhva caparam labharh manyate 
Which on gaining and another gain thinks 

HI n=i<r> i 

nadhikam tatab, | 

not greater than that 
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Yasminsthito na duhkhena gurunapi mealy ate jj 
In which standing not by sorrow heavy even is shaken. 


On gaining which, he thinks not another gain 
greater than that; standing in which he is not shaken 
even by heavy sorrow. 


(23) 

ci i 

Tam vidyddduhkhasamyogaviyogam Yogasarhjnitam [ 
That let be known, pain-union-disunion as Control-designated 

* qfaa'sqt n 

Sa niscayena yoktavyo yogo’nirvinnacetasd /) 

That with determination should be practiced with undismayed 

heart. 

Let that be known under the designation of con¬ 
trol—this disunion from union with pain—that 
should be practised with determination and an un¬ 
dismayed heart. 

Nirvinndcetasd: this is the common reading; but 
in one MS it is ‘nirvinnachetasal}’ . Lassen translates 
it as “Quo mens (rerum inde alienarum) immemor 
fiat”; Thomson as “By which thought becomes indif¬ 
ferent to every worldly objects”; Burnouf renders as 
“Au point que la pensee s’abime”. Sridhara interprets 
as “being free from self-disparagement or despond¬ 
ency.” Telang translates the Compound as “undes¬ 
pairing heart”. St. Peters. Die. explains nirvinna as 
‘uberdrussig’ i.e. being weavy of a subject, not wishing 
to know more of it.” • ' 
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(24) 


^Hr?Tsr*nrr^r^f^i^i *r#retw: i 

Sarhkalpaprabhavdn-kdmamstyaktvd sarvtinase§atah | 
Purpose-bom-desires abandoning all, without exception 

Manasaivendriyagrarnam viniyamya samantatah || 

By mind alone the company restraining on all sides, 

of senses, 

Abandoning all desires born of purpose without 
exception, restraining by mind alone the company of 
senses on all sides. 


(25) 

tfanaih sanairuparamed-buddhya dhrtigrhltayS. | 

Little by little, should gain repose, in steadfastness 
by judgement held 

3ttciw* 4 *rar: f>c*r *r ftRr^n 

Atmasarhstharh manah krtva na kincidapi cintayet ]| 
Abiding in Self mind making not anything at should 

all, think. 

By judgement held in steadfastness, (he) should 
gain repose little by little making mind to abide in. 
Self, should not think at all of anything. 

Buddhya dhjtigrkltaya: 

Lassen translates it as “Mente perseverantiam 
amplexa”; Thomson as ‘by his mind’s acquiring firm¬ 
ness”; Telang “with a firm resolve coupled with 
courage.” Sridhara interprets as “the mind must be 
made subject to firmness and constancy”. Sankara 
expounds: “by being constantly united to Brahma.” 
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( 26 ) 

*Rft ftwtfir I 

Yato yato niscarati manascancalam-asthiram i| 

Whatsoever makes to wander mind fickle, unsteady 

cRTRrcft fcqTfcrsRJTfto «f 

Tatastato niyamyaitad&tmanyeva vasam nayet || 

then from that by restraining that to to the let take it. 
Soul alone Control 

Whatsoever makes the fickle, unsteady mind 
wander (away) from th^t, let him, by restraining that, 
take it to the control of the Soul alone. 

( 27 ) 

srtrtsrw jfrfaf i 

Prasantamanasam Hy enarh. yoginath 

Peaceful-minded certainly to him, to the Ascetic 

sukhamuttamarh | 
supreme happiness 

s'rfa srRiwr n 

Upaiti sdntarajasam brahmabhdtamakalmasam || 

Comes stilled-passions, has become one with Brahman, 

stainless. 

To the peaceful-minded Ascetic supreme happi¬ 
ness certainly comes; (his) passions are stilled, he be¬ 
comes one with Brahman and is stainless. 

( 28 ) 
o 

Yunjannaivam sadatmanam yogi vigatakalma?ah [ 

Practises Control ever of Self the freed from stain 

thus Ascetic 
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Sukhena brahmasamsparsamatyantaih sukhamasnute j] 
With ease Brahma-contact, intense bliss enjoys. 

The Ascetic, freed from sin, who practises con¬ 
trol of Self ever, enjoys with ease the intense bliss 
(born) of contact with Brahman. 

(29) 

o c\ 

Sarvabhutasthamatmanam sarvabhutani catmani | 

In all creatures Self abiding in all creatures and in Self 

far?* jfmwicm ii 

Iksate yogayuktatma sarvatra samadarsanah || 

Sees Controlled-spirit everywhere with impartiality. 

He who sees Self abiding in all creatures and all 
creatures in Self, whose Spirit is controlled sees all 
with impartiality. 


(30) 

*it *rt 'mfa ^ i 

Yo math pasyati sarvatra sarvarh ca mayi pasyati | 
Who Me sees everywhere all and in Me sees 

fTPursf snn^TTft- ?r ^ Jr * rm^r n 

Tasyahath na pranasyami sa ca me na pranasyati jj 
To him I, not am lost he and to me, not lost. 

Who sees me everywhere, and all in me, I am 
not lost to him, and he is not lost to me. 
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(31) 

^TrrfcqrT *fr m \ 

C\ 

Sarvabhutasthitam yo mam bhajatyekatvamasthitah \ 

Who abides in who me worships intent on unity 
all beings 

s tfhfr n 

Sarvatha vartamdno’pi sa yogi mayi vartate || 

Howsoever abides even that Ascetic in Me abides. 

He who worships me, who abide in all beings, 
intent on unity, that Ascetic, howsoever may abide, 
abides in me. 

(32) 

?pt irtssR i 

Atmaupamyena sarvatra samam pasyati yo’rjuna | 

In the image of everywhere equal sees who O Arjuna 
his Self 

3# cfT tffe TM H <TWt tfcf: II 

Sukharh vd yadi vd duhkham sa yogi paramo matah |] 
Happiness or if or sorrow, that Ascetic highest deemed. 

O Arjuna! that Ascetic is deemed highest who 
sees everywhere equal, in the image of his Self, 
whether in pleasure or in pain. 

C/o Manu. “He who sees equally all beings 
in soul and soul in all beings, he, the sacrificer of Self, 
goes to the Lord Ruler (Kvara)”. (Mam XII.91). 
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(33) 

armr (Arjuna uvaca) 

Arjuna spoke 

ms if mm^m sfr^r: JT'jgmr i 

Yo’yam yogastvayd proktah samyena Madhusudana | 

Which Yoga by thee declared by equanimity O Madhusudana 
that 

c[mmf ?r 'Twrfir ftmrpr u 

Etasyaham na pasyami cancalatvatsthitim sthiram\\ 
Of this I not see, due to fickleness, foundation stable. 

O Madhusudana! that control which thou hast 
declared to be through equanimity, I see not in this 
stable foundation due to fickleness (of mind). 

Samyena rendered by Burnouf “Par l’identite” 
i.e. identity with Brahman in meditation; Lassen 
renders as “equabilitate”; Sankara expounds as 
“samatva” or equality of soul. 

(34) 

% mr: fw mnf*T i 

Cancalarh hi manah Krsna pramathi balavaddrdham | 
Fickle indeed mind O Krishna turbulent violent obstinate 

mFm? m# mJrrfrq - 

Tasyaham nigraham manye vayoriva suduskaram || 
Of it I check I think like wind difficult task. 

O Krsna! fickle indeed is the mind, turbulent, 
violent and obstinate, its check, I think, is a difficult 
task like (that of) the wind. 

[Samyena=by identity with Brahman in medi¬ 
tation. Sankara means by it ‘equality’.] 
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o 

( Sribhagavanuvaca) 

The Lord Spoke : 

(35) 

3iwt iffrsrrjfr =5^r i 

Asamsayam mahabaho mano durnigraham calam | 
Doubtless 0 Strong-armed the mind, hard to restrain, fickle 
3T«TT^r § =* JT^1% II 

Abhyasena tu Kaunteya vairagyena ca grhyate || 

By practice but O Son of by the absence and is obtained 
Kunti of, passion 

O thou of Strong-arms! Doubtless it is that mind 
is hard to restrain and is fickle, but, O son of Kunti! 
by practice and by the absence of passion, it is 
attained. 

Vairagyena: Lassen and Thomson translate it by 
‘Temperance’; Telang by ‘unconcern’; literally it 
means “by the absence of passion”. 

(36) 

tfi'rft fssrrr sfa % *rfar: i 

Asarhyatatmana yogo dusprdpa iti me matih | 

By one who is not control hard so I think 

sef-controlled j to win 

STW'IWr 5 JTcTrn II 

Vasyatmana tu yatata sakyo’vaptumupayatah || 

By the but, by striving, is able, to win, by pro- 

Self-controlled per channel. 

Control is hard to win by one who is not self- 
controlled, so I think; but the self-controlled is able 
to win by striving through proper channel. 
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3HPT 

o 

(Arjuna uvaca) 
Arjuna said: 

(37) 


3PTfr: I 

Ayatih sraddhayopeto yogaccalitamanasah [ 

Not self possessed of faith, from control, wavers, whose 
restrained, mind 

3Tsrr<3r n 

Aprapya yogasamsiddhim kdm gatim Krsna gacchati || 

Not perfection what state, O does 

gaining, in Control, Krishna, he attain. 

He who is not self-restrained, but possessed of 
faith, whose mind wavers from control, gains not per¬ 
fection in control, what state, O Krsna, does he attain? 

(38) 

Kaccinnobhayavibhrastaschinndbhra-miva nasyati | 

Does (he) not from both fallen, riven cloud-like perish 

Apratisto mahabaho vimudho brahmanah pathi jj 

Being O of Strong bewildered, of Brahma, in the path, 
unsteadfast Arms! ; 

Fallen from both, does he not perish like a riven 
cloud, being unsteadfast and bewildered in the path 
of Brahma, O thou of Strong-Arms? 
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(39) 


VcT?TT f T: 1 

Etanme sawisayam Krsna chettumarhasydsesatah \ 

This my, doubt, O Krishna! to dispel, it is meet, 

entirely 

c^T: #f1T It 

Tvadanyah samsayasyasya chettd nahyupapadyate jj 

Than thee, of this doubt, dispeller does not, exist, 
no other, 

O Krsna! this doubt of mine it is meet for thee 
to dispel entirely; no other dispeller of this doubt 
exists than thee. 


(40) 

(Sribhagavanuvaca) 

The Lord spoke 

7T*T ?Tm I 

Partha naiveha namutra vindsastasya vidyate | 

O Partha! neither in nor in destruction for exists 
this world the next, him, 

rTTcT *T^fcT II 

Nahi kalydnakrtkasciddurgatim tata gacchati || 
None who acts uprightly, any, evil, way, my son goes. 

O Partha! neither in this world nor in the next 
(world) there exists destruction for him; my son, none 
who acts uprightly goes on an evil way. 

[The descending path leads births in an inferior 
condition or even to hell.] 
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(41) 

srrs^fi’: *ptt: i 

Prapya punyakrtamllokdnusitva sasvatih samdh | 

Attaining, regions of the unnumbered years 

just, dwelling (there), 

5T=#Tr cnw tfw^i'sfvRTW n 

■o ^ 

Suclnam srlmatam gehe yogabhra?to’bhijayate ||| 

Of the of wealthy, in the one who has fallen from 
pure, house, Control is born again. 

After attaining to the region of the just, and 
dwelling there for unnumbered years, one who has 
fallen from control is born again in the house of the 
pure and the wealthy. 

(42) 

Athava yoginameva kule bhavati dhlmatarh | 

Or of ascetics, even, in it is endowed with 

family, wisdom 

ITfffe <^bTrR~ I 

Etaddhi durlabhataram loke janma yadidrsam |j 

This more difficult in the birth, of this type 
indeed, to attain world, 

Or it is in the family of ascetics, even endowed 
with wisdom, indeed this type of birth is more diffi¬ 
cult in the world to attain. 

(43) 

tW rf I 

Tatra tarn buddhisamyogarh labhate paurvadehikarh | 

There, that, union with he obtains, that was in a 
discernment, former body- 
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®ra% ^ ?r?fr ^r: fwr n 

Yatate ca tato bhuyah samsiddhau kurunandana || 

He and, then, again, for perfection, 0 son of the Kurus, 
strives, 

There he obtains that union with discernment, 
that he had in a former body, then he strives again 
for perfection, O son of the Kurus! 

Buddhisamyogath —Thomson and Lassen render it 
as “mental application”; Burnouf as “le pieux exer¬ 
cise”; Telang explains as “Contact with that know¬ 
ledge” (of Brahman) which he had in his past life.” 
Gatti renders it as “The same disposition of mind”. 
Sridhara refers it to the man’s former nature (bhava). 


[Compare Plato in Phaedo—They (the souls) are 
enclosed in a body, as may be supposed, correspond¬ 
ing in its habits with the habits which they had in 
their former lives.] 


(44) 


frerwtsfa w. i 

Purvabhyasena tenaiva hryate hyavaso’pi sah | 

By the former by that is borne on, even without he 
practice, very, j (his) will, J 


Jijnasurapi yogasya sabdabrahmativartate || 


Even having \ of Control, the effects of the observance of 
desire to know / Vedic ritual (Brahma 

Word) passes beyond. 


By that very former practice, he is borne on 
even without his will. Even with the desire to know 
of control, he passes beyond the Brahma Word, (i.e, 
the effects of the observance of Vedic ritual). 

B.—1« 
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Thomson renders it as “He only surmounts the 
verbal deity” meaning thereby that he only acquires 
a mental knowledge of Brahma through teachers or 
philosophy, but does not approach him spiritually. 

Lassen expounds as “theologiam meris verbis 
circumscriptam praevertit”; Burnouf explains it as “la 
doctrine Brahmanique”; Telang explains as “the word 
divine” Sankara and Sridhara means “the rising 
above the desire of the fruit of actions prescribed by 
the Vedas”. The word ‘sabdabrahman’ occurs in 
Bhagavata Purana (IV.29) where it refers to the 
Vedas. 


[In the Upanishads Sabdabrahmam is expound¬ 
ed as OM or as the sound heard when the thumbs 
close the ears; ‘passing beyond this, men disappear in 
the Supreme’.] 

(45) 



Prayatnwdyatamanastu yogi samsuddhakilbisah | 

He who strives the Ascetic, purified of stains 

with earnestness, 

3T^r *rr% qrf n 

Anekajanma-samsiddhastato ydti pararh gatim j| 

Many, births, perfected, thence, goes, on highest way. 
The Ascetic, who strives with earnestness, puri¬ 
fied of stains, perfected through many births, goes 
thence on the highest way. 

(46) 


tfhfr saTPrufl sfr wtsfirer: l 

Tdpasvibyo’dhiko yogi jndnibhyo’pi mato’dhikah | 


Than the mendicant, the than the men even deemed, 
superior, Ascetic, of knowledge superior 
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3r>fr wfon 

\3 

Karmabhyascddhiko yogi tasmadyogl bhavarjuna |j 

Than workers is superior, the therefore, be thou, 

Ascetic, 0 Arjuna. 

The Ascetic is deemed superior to the mendicants 
and superior even to the men of knowledge. And 
Superior to the workers is the Ascetic, therefore, 
0 Arjuna! be thou an Ascetic. 

( 47 ) 

JTtfrHTJTfa WTT ^^RR'RJRr I 

Yogindmapi sarvesam madgatendntardtmand || 

Of the ascetics too, of all, in Me placing his inmost heart 

zfr JTt X w: II 

Sraddhdvdnbhajate yo mdm sa me yuktatamo matah || 

Having faith worships, who, Me he by most is deemed. 

me J controlled 

Of all the Ascetics, too, who, placing his inmost 
heart in me, worships faithfully, he is deemed by 
me as the most Controlled. 

lti Srimadbhagavadgltd: dhydnayogo ndma 
TObHTW: II 
fa?to’dhyaya \ft || v 

Thus the Bhagavadgita: Dhyanayoga named Sixth Chapter. 

Thus in the Bhagavadgita: the Sixth Chapter 
named “Union through Meditation”. 



CHAPTER VII. 


( Srlbhagavanuvdca) 

The Lord spoke: 

(1) 

TTiqWIW: <TT# T*T JT^fTT^lT: I 

S3 

Mayyasaktamandh Parth yogam yunjanmadfisrayah | 

In me heart fixed, 0 Partha! method practice, taking 

of work, refuge in me 

3*wr trt wr wrerfir n 

c o 

Asavnsayam sama.gram mamyatha jnasyasi tacchrnu || 

Undoubtedly in entirity me how thou shalt that hear. 

know, 

O Partha! hear how thou shalt know me fully 
without doubt; if thy heart is fixed in me, (and) prac¬ 
tise method of work, taking refuge in me. 

[The first six chapters are devoted to the Yoga 
system of Patanjali; the following six treat of 
Supreme Brahman. The three adjectives which open 
the verse are the conditions for the attainment of 
knowledge.] 


( 2 ) 

3TPT tffaiTRfirc I 

Jnanarn te’ham savijndnamidam vak?ydmyasesatdh | 

The to thee I experiences this shall declare completely 
knowledge 
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c\ 


Yajjnatim neha bhuyo’nyajj l ndtavyamavasi?yate || 


Knowing not here, again, another, which must be known, 
which there remains. 


To thee shall I declare completely knowledge and 
experience, knowing which there remains not here 
anything which must be known. 


(3) 

y fesradfa ' i 

Manu?yanam sahasre?u kascidyatati siddhaye j 
Of men among thousands one strives for perfection 
fro Hi spf^PTTi %% ?rv^r:l!^ll 

Yatatdmapi siddhanam kascinmam vetti tattvatah ]j 

Of those who of the one, me, knows in reality, 
strive even perfected 

One among thousands of men strives for perfec¬ 
tion; even of those who strive for perfection, one 
(only) knows me in reality. 

(4) 

^fiRrcftssrgfr ^ i 

Bkumirapo’nalo vdyuh kham mano buddhireva ca | 
Earth, water, fire, wind, sky, mind, intelligence also and 

3t$*it Scftf % fwr s rtfd^e srr ii 
Ahamkdra itiyam me bhinna prakrtira$t,adha ] | 
Egoism thus these my divided Nature eight-fold. 

Earth, water, fire, wind, sky, mind, intelligence 
and egoism—thus these (form) my eight-fold divided 
Nature. r 
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( 5 ) 

fafe *T 'TTRI 

Apareyamitastvanyam prakrtirh viddhi me pardm j 
other this lower than this Nature know my higher 

sftefcrr w wt 4% sprig; n 

Jlvabhutam mahabaho yayedam dharyate jagat || 

The living O large-armed by which sustained universe, 
principle one this is 

Lower is this; know (now) my other higher 
nature—the living principle, O large-armed one, by 
which is sustained this universe. 

[Sankhya system admits only Prakriti or primal 
matter whereas in Patanjali, this is regarded as an 
inferior part of the higher spiritual essence which is 
the animating principle of all things. Sankara calls it 
Kshetraj-ha, (matter-knowing), that maintains life. 

( 6 ) 

^TcTTfg i 

Etadyonlni bhutani sarvanltyupadhdraya | 

These Wombs, of creatures of all, thus comprehend, 
a 1 % '5FRT: mre: snsqFfPTT I 

Ahaih krtsnasya jagatah prabhavah pralayastatha || 

I of entire universe, origin, dissolution too. 
Comprehend that these are the wombs of all 
creatures; I, too, am the origin and dissolution of the 
entire universe. 

( 7 ) 

JTfr: twt gwr i 

Mattah parataram ndnyaikincidasti Dhananjaya | 
Than' me, higher not anything is O Dhananjaya 
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irfjT sffcf *rfoiw ?ar n 

Mayi sarvamidarh protarh sutre manigand iva | 
in me all this is strung on thread (are) gems like. 

O Dhananjaya! higher than me there is not any¬ 
thing, all this is strung like gems on thread. 

( 8 ) 

T*frsf^5 snrrftJT srfsT^ift: i 

Raso’hamapsu Kaunteya prabhasmi sasisuryayoh \ 
Savour I in water, O Kaunteya, light am I in Moon and Sun 
sm: II 

O CO 

Pranavah sarvavedesu sabdah khe paurusam nr§u || 

The mystic in all Vedas the sound in sky manhood in men. 
syllable J 

Savour am I in water, O son of Kunti! light am 
I in the Moon and the Sun, the mystic Syllable (OM) 
in all the Vedas, the sound in the sky, the manhood 
in men. 

[Pranava~OM; derived from pranu=to praise. 
OM is the mystic syllable consisting of three elements 
A, U and M. It is used at the beginning and end of 
each verse in the Vedas; rasa or savour is supposed 
to be the distinguishing property of water.] 

(9) 

3<nft *fst: ^ I 

Punyo gandhah prthivyarh ca tejascdsmi vibhavasau | 
Pure smell of earth and brilliance am I, in the fire 

sfm rnrfepj ii 

Jlvanam sarvabhutpsu tapascasrni tapasyi§u || 

Life in all beings austerity am I in the ascetics. 
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Pure smell of earth (am I); and brilliance am 1 
in the fire; life in all beings, austerity am I in the 
ascetics. 


( 10 ) 

sffa trr ^^rnrr fafe i 

Bijam mam sarvabhutanam viddhi Partha sanatanam | 
The seed me of all creatures know O Partha eternal 

Buddhirbuddhimatamasmi tejastejasvindmaham || 

The intellect of the the brilliance of 

intelligent am I the brilliant, I. 

O Partha! know me as the seed eternal of all 
creatures, the intellect of the intelligent am I, I the 
brilliance of the brilliant. 

Tejas: Lassen translates as “Fortitude”; Thom¬ 
son as “strength”; Telang as “the glory of the glori¬ 
ous”. Sankara explains it as pragalbhya meaning 
rank and dignity. 


( 11 ) 

Balarh balavatamasmi kamaragavivarjitam | 

Strength of the Strong am I desire, love, void of 

Dharmaviruddho bhute^u kdmo’smi bharatarsabha |] 

By law not forbidden, in creatures, love am I, O Prince of 

Bharatas! 

Strength of the strong am I, void of desire and 
love; in creatures I am (that) love not forbidden by 
law, O Prince of the Bharatas! 
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( 12 ) 

jt =^r RTfk^r ^rr^r TRRmrrJrsm^ 11 

Ye caiva satvika bhava rajasastamasasca ye | 
Those, and too, purity, States, of Energy, of Darkness, and these 

jrftr 11 

Matta eveti tanviddhi na tvaham tesu te mayi || 

From \ alone so, thou knowest, not indeed I, in they, in me. 
me J them 

Those States of Purity, of Energy and of Dark¬ 
ness, knowest thou that they are from me alone; but 
I am not in them, they are in me. 

(13) 

*rng-1 

TribhirguTiamayairbhdvairebhih sarvamidam jagat | 

By three strands formed of natures all this world 

by these, 

*fr%r fTTfrsrRrfo 

Mohitam nabhijanati mamebhyah paramavyayam jj 
Bewildered, not knows, me than them, higher immutable. 

All this world, bewildered by these three natures 
formed of strands knows me not as higher than them 
and immutable. 

Gunamayair bhavair: Lassen translates bhava 
by “affectus”; Burnouf by “propriete”; Thomson 
renders the phrase as “by dispositions composed of the 
three qualities; “Sankara expounds: “By objects 
formed by modifications of the modes.” Bhava means 
existence, manner of being. The three strands are the 
constituent parts of Prakrit (Nature); their different 
combinations bring forth the difference in the nature 
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of individuals. The Supreme Spirit animates all 
material world i.e. Nature. Men generally see only 
the lower part of the Divine dual nature which 
shrouds the higher spiritual part. The material 
world is called Maya because it deludes men in think¬ 
ing that there is nothing else. 

(14) 

fcff jrq-qr TTqW |Tc*PTT I 

Daivi hye$a gunamayi mama maya duratyaya | 

Divine, indeed this, formed of mine illusion, hard to pass 
of strands, 

qr tmrr^frt crcfcr 

Mdmeva ye prapadyante mayametam taranti te |j 
Me alone who take refuge, illusion this cross they. 

This divine illusion of mine formed of strands is 
hard to pass; they who take refuge in me alone 
cross (over) this illusion. 

(15) 

5f *rt fK^fcPTt SR1W: 1 

Na mam duskrtino mudhah prapadyante narddhamah | 
Not in me the wicked, the fools, take refuge lowest of men 

Tnwqrf^TFTT smjt n 

Mayayapahrtajfidnd asuram bhavamdsrita}), || 

By illusion, bereft of knowledge, to devilish nature take refuge. 

The wicked, the fools, and the lowest of men 
take not refuge in me; (they) take refuge in Devilish 
Nature being bereft of knowledge by illusion. 
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( 16 ) 


'snjftsT *nsr% 

Caturvidhd bhajante 

Four kinds worship 


^r: prtfFTts^r i 

mam janah sukrtino’rjuna \ 
me men, righteous, O Arjunat 


arof fw np q M 5fRt 

Arto jijnasurartharthi jnani ca bharatarsabha || 

The the inquirer, the man ") and O Chief of 

distressed, who desires of j>- Bharatas. 

wealth, knowledge J 

O Arjuna! four kinds of righteous men worship 
me, the distressed, the inquirer, one who desires 
wealth and the man of knowledge, O chief of the 
Bharatas! 


( 17 ) 

wpfr frcqw tppirfai 

Te$am jnani nityayukta ekabhaktirvisisyate | 

Of these, the man "1 ever controlled, to one, devoted, 
of knowledge, J is excellent 

fast fa; irifastscssifa s ^ ipt fas; n 

Priyo hi jnanino’tyarthamaham sa ca mama priyah || 

Dear indeed to the man of 

knowledge, 
exceedingly I (am) 

Of these excellent is the man of knowledge, ever 
controlled, (and) to one devoted; indeed dear am I 
exceedingly to the man of knowledge and he to me 
is dear. 




he and to me dear. 
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^rrr: 


IT# # 

(18) 

Wpft 

cSTIcfo TTrHJ 1 

Uddrah 

sarva 

evai te 

jnani 

tvatmaiva me matam 

Exalted 

all 

too these 

man of 

\ but as myself I consider 

3TTfc*Rr: 

ST f§ 

knowledge, 

r 

r^HrTTTt irferr II 

o > 


Asthitah sa hi yuktatma mdmevdnuttamdm gatirh || 
Resorts he, indeed controlled, in me alone, the highest way. 

Exalted indeed are all these; but the man of 
knowledge I consider as myself; he, controlled, resorts 
to me alone (as) the highest way. 

Atmd + eva: Lassen renders it as “mei ipsius 
instar”; Burnouf as “Le sage, C’est moi-meme”. 
Thomson gives a different phraseology as atma-iva 
meaning like myself. The scholiast Madhusudana ex¬ 
plains as ‘na matto bhinnah’—is not separated from 
me’. 

(19) 

sffprt WT?RF*rr spreref i 

Bahunam janmanamante jnanavdnmam prapadyate | 

Many births, at the end of the man of approaches 

knowledge, me 

Vasudeva)}. sarvamiti sa mahatma sudurlabhaln, j| 
Vasudeva all is so such great-soul hard to find. 

The man of knowledge approaches me at the 
end of many births. Such a great Soul (who says) 
'Vasudeva is all’ is hard to find. 
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( 20 ) 

T?r^rs^^vfr: n 

Kdmaistaistairhrtajnandh prapadyante’nyadevatah | 
By desire those robbed of knowledge, approach to other gods 

# cf fown?*JFr 5Tfr?qr ft^T: ?3PTT II 
Tam tarn niyamamdsthdya prakrtya, niyatah svaya | | 

Them, them, by rules holding; by nature ruled, of their 

own. 

Those robbed of knowledge by desire approach 
other gods; holding them by rules (and) ruled by 
nature of their own. 

( 21 ) 

jfr *fr trt %% *t^t: 

Yo yo yam yam tanurn bhaktah 

who who which which form a votary 

sraddhayarcituni^chati | 
with faith to worship desires 

Tasya tasyacalam sraddham tdmeva vidadhamyaham || 
His, his unwavering faith to him, alone impart I. 

Any votary desires to worship with faith in what¬ 
ever form, that unwavering faith of his, I alone impart 
to him. 

Tanu: body, and also skin from tan, to spread 
out. Lassen renders it as “effigies”: Thomson by 
‘person age’. 

actam sraddham tarn eva vidadhami: 

Lassen renders as “unicuique horum secundum 
fidem istam constantem ego (sortem suam) dispertio”. 
Dr. Lorinser renders ‘vidadhami’ as ‘ich vergelte’ and 



238 


BHAGVAJDGITA 


his meaning is same as Lassen’s. Thomson renders 
as “I make that faith of his constant”. The literal 
meaning is “I impart even this unwavering faith.” 

( 22 ) 

s - cptt ’srgqr i < iwfnta i 

Sa iaya traddhaya yuktastasyartidhanamihate | 

He by that, (by) faith, controlled, reverence of that, he seeks 
^ cRT: faffTrf^ (TRT II 

Labhate ca tatah kamanmayaiva vihitanhi tan 11 
Ho obtains, and then (his) desire I alone; grant them. 

Controlled by that faith, he seeks reverence of 
that (one) and he obtains then his desire; I alone (who) 
grant them. 

[22. Tasyaradhanam: If tasya refers to the 
feminine noun tanu, then the combination is irregular; 
it is probably tasyah (m) referring to devasya under¬ 
stood.] 


(23) 





Antavattu phalam tesam tadbhavatyalpamedhasdm j 


Having the fruit of those which falls to those of little 
an end wit 


*rrf% PcPTf(TT iTPTfa II 


Devandevayajo yanti madbhakta yanti mamapi || 


To the gods, who 1 go, my Votaries, go unto me. 
sacrifice to gods, j 


The fruit (of action) of those that falls to those 
of little wit has an end; to the gods go (those) who 
sacrifice to the gods; my votaries come unto me. 
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(24) 

WTW ^cRFTvT WPrT 

Avyaktam vyaktimdpannam manyante 
Unmanifested, manifest becoming (they) think 

I 

mdmabuddhayah | 
me the unintelligent 

qr wswwhtw u 

Par am bhavamajananto mamdvyayamanuttamarh || 
Higher nature not knowing, my imperishable supreme. 

The unintelligent think me (as) unmanifested be¬ 
coming manifest, not knowing my higher nature 
(which is) imperishable and supreme. 

(25) 

?tt?; wren hwt ^wrrpttw: i 
Naham prakasah sarvasya yogamdydsamdvrtdh | 

Not I manifest to all by magic illusion veiled 

ijstsT ;nfwreiTf% RTwwrem n 

Mudho’yam nabhijdnati loko mamajamavyayam | | 
Deluded this, not knows, world me, unborn, immutable. 

I am not manifest to all veiled by magic illusion; 
this deluded world knows me not (as) unborn and 
immutable. 

Yoga-mdyd-samavrtam: Lassen and Thomson 

renders it as “surrounded by my magic illusion”. 
Bumouf translates it as “Enveloppe que je suis dans 
la magic que l’union spirituelle (yoga) dissipe”. 
Yoga here means the supernatural power which is at¬ 
tained by the Votary. Sankara connects Yoga or 
union with the constituent elements of Nature. 
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(26) 


^mrcfrerrf^T ^TKrfa i 

Vedaham samatitani vartamandni carjuna | 


Know I past present and O Arjuna! 

TTfafaTTfor ^ wfc *lf f ^ H II 

Bhavisydni ca bhutani marhtu veda na kascana || 

What and all me, but know not anyone, 
shall be, beings, 

O Arjuna! I know all beings, past, present, and 
what shall be, but me, not anyone knows. 

(27) 



Icchadve?asamutthena 


dvandvamohena 


TTTCTI 
bharata \ 


Wish, hatred 

—that arise from pairs— 


by delusion of, O Son of 
Bharata! 


zrrf% tt^ii 

Sarvabhutdni sammoham sarge yanti parantapa || 

All beings bewilderment in this come to, O Destroyer of 

world, Foes! 


O son of Bharata, by the delusion of pairs that 
arise from wish and hatred, all beings in this world 
come to bewilderment, O destroyer of foes! 


(28) 


itaf qri 3T<rPTT I 

Yesam tvantagatam pdpam jananam pwnyakarrnandm ] 
Whose to an end has come, sin of men; of virtuous deeds 

Te dvandvam.ohanirm.uktd bhajante mam 
They, pairs—delusion—released from worship, me 


frsrcrr: ii 
drdhavratdh || 
steadfast in vows. 
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Of men whose sin has come to an end (and) are 
of virtuous deeds, they worship me being released 
from the delusion of pairs and steadfast in (their) 
vows. 


(29) 


wfacsr zrarfor *ti 
Jaramaranamoksdya mamdsritya yatanti ye | 
Old age—death, for release of, in me, taking refuge, worship who 

Te brahma tadviduh krtsnamadhyatma karma 
They, Brahma that know whole Essential Self work 

t| 

cakhilam [| 
and entire. 

They who worship taking refuge in me, for the 
release from old age and death, know that as Brahman, 
the whole Essential Self and entire work. 

(30) 


*rr srfw t fag: i 

Sddhibhutadhidaivam mam sadhiyajnam ca ye viduh | 

As Adhibuta (Lord me as Adhiyajna and who know 

of beings) and (Lord of 

Adhidaiva (Lord of gods), sacrifice) 

*rr ^ n 

Praydnakale’pi ca mam te viduryuktacetasah, || 

At the time of and me, they know devout in mind, 
death, even 
B .—16 
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They who know me as Adhibuta (Lord of beings), 
as Adhidaiva (Lord of Gods) and as Adhiyajna (Lord 
of Sacrifice), even at the time of death they know 
me devout in mind. 

ffa- .;rm 

Iti Srlmadbhagavadgltd .... Vijnanayogo ndma 
q-^TSsjrrir: n 
saptamo’adhyayah || 

This, the Bhagavadglta: Spiritual discernment—Yoga, named 
Seventh Chapter. 

Here endeth the Seventh Chapter of Bhagavad¬ 
gita named Spiritual Discernment through Devotion. 




CHAPTER VIII 


3rsnr 

s 9 

(Arjuna uvaca) 

Arjuna spoke: 

( 1 ) 

far cT?5T^T r+'HWflrJT 1% 

Kim tadbrahma kimadhytitmarh kim 

What that Brahma, (Essential Self), what Adhyatman what 

^4 SWftPT I 

_ * / 

karma purusottama | 
work O best of men! 

3Tf<ror f% 

C \ ’O 

Adhibhutam ca kim proktamadhidaivam kimucyate |,j 
Lord of Beings and what thou callest Lord of Gods, what called. 

What is that Brahman, what, the Essential Self, 
what is work, O best of men? What didst thou call 
Lord of Beings and what is called Lord of Gods? 

( 2 ) 

3Tfaq?r: ssr. 

Adhiyajnah katham ko’tra dehe’smin-madhusudana | 
Lord of Sacrifice, how, who here, body, in this, O Madhusudana! 

^ 3>*r tsfrsfo a fr^rc*rfsr: n^u 

Praydnakdle ca katham jneyo’si niyatatmabhih J| 

At the time and how art thou by men of self- 
of death known restraint. 
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O Madhusudana! how and who in this body here, 
is Lord of Sacrifice, and how at the time of death art 
thou known by men of self-restraint? 


( Srlbhagavanuvdca) 

The Lord spoke: 

(3) 


3TtfTT 

Aksaraji i brahma paramam 

Imperishable, (is) the Brahma Supreme, 

svabhavo’dhyatmamucyate | 
nature, Adhyatma (Essential Self), is called 

foPT: ^jftrfSRr: II 

Bhutabhavodbhavakaro visargah karmasarhjnitah ]| 

Beings living, that brings 1 the creative work, is designated, 
into existence, J force, j 

Imperishable is Brahma the Supreme, his nature 
is called Adhyatma or Essential Self. The creative 
force that brings into existence the living beings is 
designated as work. 

Svabhava: Burnouf translates it as “la substance 
intime”; Thomson as “his own nature”; Telang as 
“change”; Ananda interprets as “svarupa” = my 
proper form. 
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( 4 ) 

3rfa*P=r 6TTT *ITC: I 

Adhibhutam ksaro bhdvah purusascadhidaivatam 

Adhibhuta perishable, existence the masculine principle is 
(Lard of Adhidaivata (Lord of Gods) 

Beings) 

3rfaq?ftsftr*rr5r k's n 

Adhiyajho’hamevdtra dehe dehabhrtdm vara j| 

Adhiyajna (Lord of Sacrifice), in the embodied O best 

I am here body of men! 

Adhibhuta is the perishable existence, Adhidai¬ 
vata (Lord of Gods) is the masculine principle, here 
I am in this body embodied as Adhiyajna (Lord of 
Sacrifice) O best of men! 

Kshara: Sridhara and Sankara explain as 

“perishable”; Lassen renders as “dividua”; Burnouf 
as “divisible”; Thomson as “indivisible”. 

Adhiyajna: Lord of offerings; Lassen renders it 
as “Auctor religionum”; St. Peters. Diet, translate as 
“das hochste opfer”; Burnouf as “le premier sacrifice”. 
The prefix ‘adhi’ generally means the presiding person. 

( 5 ) 


3rt*t% m*rer i 

Antakale ca mameva smaranmuktvd kalebaram I 

At the time and me alone remembering after leaving body 
of death j 

n: JPTTfff ffffrzpr W5HT llkll 

Yah prayati sa madbhavarh yati nastyatra samsayah ]| 
Who goes he my being goes not is there doubt. 
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He who goes remembering me at the time of 
death, after leaving the body, goes to my being, there 
is no doubt of that. 


( 6 ) 

*f srrfir i 

Yarn yam vapi smaranbhavarh tyajatyantekalevaram | 

Whatsoever or remembering being, leaves the body 

at the end 

<r g-fTtfir *T?r n 

Tam tamevaiti Kaunteya sadd sadbhdvabhdvitah || 

That, to that O Son ever to that being conformed, 
alone goes, j of Kunti, J 

Or whatever being remembering (he) leaves the 
body at the end, to that alone he goes, O son of 
Kunti! being ever conformed to that being. 

[If he desires heaven only, not Nirvana, he will think 
on Indra on his dying moments, and will go to the 
heaven of Indra.] 

( 7 ) 

srwrajf'T imrdwi; ^ i 

Tasmat-sarvesu kalesu mdmanusmara yudhya ca | 
Therefore in all times me remember fight and 

Mayyarpitamanobuddhirmamevai$yasyasamsayam 11 

in me fixed mind reason to me only shalt come without doubt 

Therefore, remember me at all times and fight; 
if mind (and) reason are fixed in me, thou shalt come 
only to me without doubt. 
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( 8 ) 

3rnrra'*iVpra%R' %trai n^nf+Hi i 

o 

Abhyasayogayuktena cetasa nanyagtimina | 

by constant practice controlled, with thought seeking no other 

resort 

<mr p-q foai arifa qrqfaforrarq; n 

Paramarh purusam divyam yati parth&nucintayan 

Supreme Person divine, goes to, O Partha if one 

meditates on him. 

By constant practice controlling thought, seeking 
no other resort, he goes to the Supreme Divine Per¬ 
son, O Partha! if one meditates on him. 

(9) 

qrfa ^TTWR^TfRcfR 
Kavim puranamanusasitara- 
the Seer Ancient the Director 

manoranlydm-samanusmaredyah | 
subtler than an atom, whoever shall remember 

Sarvasya dhat&ramacintyarupam - 

of all Sustainer, incomprehensible in form, 
arrfe^of ;=wt: q-^crw n 
ddityavarnam tamasah parastat || 

Of the colour of the Sun, darkness beyond. 

Whoever, shall remember the Ancient Seer, the 
Director, subtler than Atom, sustainer of all, in¬ 
comprehensible in form, of the colour of the sun be¬ 
yond darkness. 
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[Anusasitaram—“Moderatorem” (Lassen); “Re¬ 
gulator” (Thomson). It comes from the root 
sas “ to order, to govern. ‘Puranarh’ is here used for 
“eternal” as to the past.] 


( 10 ) 


Prayanakale manasdcalena 

at the time of going with mind undisturbed 
WTT ZRclt jftrr^T ^ I 

'O 

bhaktya yukto yogabalena caiva | 

by devotion controlled by the power of meditation and 

Bhruvormadhye pmnamavesya samyak 

in the middle of life-breath setting rightly 
eyebrows 

*T tf Tt fgroJHT II? O II 

sa tam param purusamupaiti divyam. || 
he that Supreme Person goes to Divine. 

At the time of going (i.e. death), with an undis¬ 
turbed mind, controlled by devotion and by the power 
of meditation, setting his life-breath rightly in the 
middle of the eye-brows, that man goes to the Divine 
Supreme Person. 


( 11 ) 

Yadaksararh vedavido vadanti 

that which knowers. of Vedas call 
Imperishable j 
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farmer *rsrarr 

Visanti yadyatayo 
enter which restrained 


sfcTTPTT: I 

vltardgdh | 
freed from passion 


^rf?cr 

Yadicchanti brahmacaryam caranti 

which desiring vows of continence observe 


sr^rafcr n 

Tatte padaih samgrahena pravaksye j| 
that to thee way in brief I shall declare. 


That which the knowers of the Vedas call Im¬ 
perishable, which the restrained and (those) freed 
from passion enter, and desiring which observe vows 
of continence, that way in brief shall I declare to 
thee. 


( 12 ) 

fflllTTfw *rqr!T JT-ft ffo f?T«®T ^ I 

Sarva dvdrdni samyamya mano hrdi nirudhya ca || 
all doors restraining, mind in heart confining and 

srpn’Riiwtfr tmrdRiiTJT n 

Murdhnyddhaydtmanah prdnamdsthito yogadharanam |j 

in the head placing his vital breath, the maintenance 

constant in, of meditation 

Restraining all doors (of senses), confining mind 
and placing his vital breath in the head, constant in 
the maintenance of meditation. 

[Manas is the sentient faculty; hrid is the bodily 
organ.] 
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(13) 

Omityektik$aram Brahma vyaharanmamanusmaran ! 
OM, the one in syllable, Brahman repeating me, thinking 

it: spnfo s qrfa TTirr irforii 

Yah prayati tyajandeham sa yati paramam gatim \\ 
who departs quitting body he goes to the highest place 

He who departs on quitting body, repeating OM, 
the Brahman in one syllable, and thinking of me, goes 
to the highest place (i.e. Brahman). 




(14) 



3pr«r%ciT: 

ms 

*fr 

*rr 

f^rfirsT: i 

Ananyacetdh 

satatam yo mam smarati 

nityasah | 

with undivided 
thought 

ever 

who 

me remembers 

constantly 



qr4 


ifthpT: II 

Tasyaham sulabhah 

pdrtha nityayuktasya 

yoginahi, || 

to him I, easy 

of access 

0 Partha 

constantly 

to the 




devoted 

Ascetic. 


Who with undivided thought, ever remembers me 
constantly, to him, O Partha! I am easy of access—to 
that Ascetic constantly devoted. 

(15) 

irmfciT i 

Mamupetya punarjanma duhkhalayamasdsvatarh | 

to me having rebirth the abode of sorrow, not eternal 

attained 
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?TTGnrf% *7?R»THc 7W *T?TT: II 

Ndpnuvanti mahatmanah samsiddhim paramam gatah j] 

not attain the great souls to blessedness supreme have 

gone. 

Having attained to me, the great souls do not 
attain rebirth, the abode of sorrow and not eternal; 
to supreme blessedness do they go. 

( 16 ) 

3TT I 

A Brahmabhuvanallokah punardvartino’rjuna \ 
from Brahma's realm, the worlds again return O Arjuna 

Mdmupetya tu kaunteya punarjanma na vidyate |J 

to me having but O Kaunteya rebirth not exists. 

O Arjuna the worlds return again even from 
the realm of Brahma; but O Kaunteya, to one having 
come to me, rebirth exists not. 

Avartino: Lassen renders it as “Remeabiles”; 
Thomson as ‘subject to return’; dvarta means ‘wind¬ 
ing round’ avartin, winding round or revolving. 

At the end of a Kalpa (periodic time) all the 
eight worlds will be absorbed in Brahma, and then 
come forth again when ordained by him. Vi?nu 
Purana explains the time limitations thus: (i.3, vi 1. 
Wilson’s translation). One year of mortals is one day 
of the gods. There are four Yugas or ages: (1) The 
Krita Yuga =± 4,800 divine years; (2) The Treta Yuga 
= 3,600 divine years; (3) The Dwapara Yuga = 2,400 
divine years; (4) The Kali Yuga = 1,200 divine years. 
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These are equal to 4,320,000 common years., 1,000 of 
these periods form a day of Brahma which is called 
Kalpa; 360 Kalpas form his year and 100 such years 
form his life-time, called para. 

(17) 

W-tR fog: I 
Sahasrayugaparyantamaharyadbrahmano viduh | 
thousand ages extending the day of Brahma know 

Trfa fit fcglrurfosft sm: ii 

Ratrim Yugasahasram tam te'horatravido janah || 
the night ages thousand that who Day-Night-knowing men. 

Those who know that the day of Brahma is thou¬ 
sand-ages extending and night (too) of thousand ages, 
are Day and Night knowing men. 

(18) 

*TTT: I 

Avyaktddvyaktayah sarvah prabhavantyahardgame \ 
from the umnanifest manifest all springs out at Day’s approach 

Ratryagame pr ally ante tatraivavyaktasamjnake j| 

at night’s approach, dissolve that even unmanifest-named. 

From the unmanifest springs out all manifest at 
the approach of Day, at night’s approach (they) dis¬ 
solve even in that which is named unmanifest. 

[Avyakta: Lassen translates as ‘Invisible’; 

Telang as ‘the unperceived’; Thomson as ‘non-deve- 
loped’; Sankara thinks it is a state of sleep of BrahmS 
as the Lord of beings. Sridhara explains it as the 
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unseen form which is the cause of what is made. Cf. 
Sankhya-Karika pp. 35-45. The word literally means 
‘not-manifest.'] 

(19) 

vrerarnr: *r *rF=n wm i 

C\ * C\ c\ 

Bhutagramah sa evdyam bhiitvd bhutvd prallyate J 

this mass of the self-same produced again and dissolve 
beings again J 

<rr4 it 

Rdtrydgame’vasah Partha prabhavatyaharagame j] 

at night’s approach Partha, spring forth, at day’s 

not by will of their’sj" approach. 

The self-same mass of beings produced again and 
again dissolve at night’s approach not by their own 
will, O Partha! (and) spring forth at day’s approach. 

Avasah: Lassen translates it as ‘ultro’; Telang 
‘devoid of power’; Thomson as ‘spontaneously’, 
Ananda explains as asvatantra — not independently, 
Tantra — a thread hence formation, Cause; Srldhara 
explains as paratantra = dependent on another. 

( 20 ) 

M ^ c fd l c , M r l id d I 

Parastasmdttu bhdvo’nyo’vyakto’vyaktdtsandtanah j 
higher than that existence another unmanifest from unmanifest 

everlasting 

*T: R ^ * Pnwfil II 

Yah sa sarvesu bhute$u nasyatsu na vinasyati || 
which that in all beings when perish not perishes. 

Higher than that, another unmanifest existence 
there is, from the unmanifest everlasting, which when 
all beings perish, perishes not. 
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( 21 ) 

3f3iRcftS¥rT ^fT^r^TJTTf: 7W a T.f %*51 

Avyakto’ksara ityuktastamahuh paramam gatim | 

unmanifest, so called him speak highest State 

Imperishable 

jt arq- ?r tt# *mi 

Yam prapya na nivartante taddhama paramam mama || 

whom attaining no return this abode Supreme mine. 

It is called Unmanifest, Imperishable; him they 
speak as the highest State, attaining whom there is 
no return; this Supreme abode is mine. 

( 22 ) 

3W: ^cTT 

Purusah sa pcirah Partha bhaktya 

Person that Supreme O Partha by devotion 

labhyastvananyaya ' 

to be attained undivided. 
^Tcnf-T rlcHT II 

Yasyantahsthani bhutani yena sarvamidam tatam || 
in whose inside dwell, beings by which all this is pervaded. 

O Partha! that Supreme Person is to be attained 
by undivided devotion, inside whom dwell beings, 
(and) by which all this is pervaded. 

(23) 

zftfrrc: I 

Yatra kale tvanavrttimdvrttim caiva yoginah |) 
in which time, not to return, to return and also, o t the ascetics 
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spmT 5nfxr ft TTTfr'PTii 

Prayata yanti tam kdlath vaksyami bharatarsabha jj 
departing go that time I shall say, O Prince of Bharatas. 

The departing ascetics go to return and not to 
return at what time, that time shall I say, O Prince 
of Bharatas! 

(24) 

Agnirjyotirahah suklah sanmasa uttarayanam | 

fire, light daytime, bright-fortnight, six months, of the Northern 

Solstice 

fpr warr wpr srFrfafr ii 

Tatra prayata gacchanti brahma brahmavido janah || 

in these, departing go to Brahman Brahma-knowers people. 

Fire, light, daytime, the bright fortnight, six 
months of the Northern Course, people, knowers of 
Brahma, departing in these, go to Brahman. 

(25) 

wr ?nsw: ffroRir i 

Dhumo ratristathd krsnah §anmtisa daksxndyanam j 
smoke night so too, dark fortnight six months southern course. 

<T5T ^FSTTfl' JTFq- II 

Tatra candramasam jyotiryogl prapya nivartate j| 
in these of the moon light, the Ascetic attaining returns 

Smoke, night, the dark fortnight, the six months 
of the Southern Solstice, in these, the ascetic attain¬ 
ing the light of the Moon returns, 
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(26) 

>Tcfr ITT 5TW: W1 

Suklakrsne gatr hyete jagatah sasvate mate l 

bright and ~1 ways are these world's eternal deemen 
dark j 

^itt 'FT: II 

EkayA yatyandvrttimanyayavartate punah |j 

by one goes, not to return, by another returns, again. 

Bright and dark are deemed world's eternal 
ways; by one, (one) goes not to return, by another 
returns again. 

Suklcikrsne gati = the two ways of 'black and 
white’. Happiness and sorrow are represented by 
light and darkness. Here it means also increasing 
half of the Moon’s Course and the waning half. The 
Chandogyopanishad gives an account of the sojourn 
of the Soul after death. But in this context Verses 
23 to 27 are not consistent with the main trend of 
argument and so in all probability later interpolations 
by a Vedantist writer. Kapila’s theory is that the 
soul is accompanied by a body formed of the most 
subtle elements of matter, called linga. The Soul 
with the linga passes through the Coronal artery to 
the Crown of the head at the time of death; if a ray 
of light rests on the Crown of the head at that time, 
it may reach the highest heaven, that of Brahma; 
otherwise it may wander in the darkness and cannot 
rise beyond the heaven of the Moon. This is based 
on the eschatalogy that existed among the Iranians 
and brought to India through the Atharva Veda, 
which gave rise to the present system of Srtiddha 
(funeral rites) existing in India. (Cf, Women in the 
Vedic Age.) 
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(27) 

5T% *Tcfr TT«T STH^WIf *F5^T I 

c o v - 

Naite srti partha jananyogi muhyati kascana | 

not these ^0 Partha knowing is deluded ever 
two paths J the ascetic 

zfrwt^rf 'H3T3PT II 

coo o 

Tasrndtsarvesu kdlesu yogayukto bhavarjuna || 

therefore at all times engaged in devotion be O Arjuna. 

O Partha; these two paths knowing, the ascetic 
is never deluded, thereore, O Arjuna! be engaged in 
devotion at all times. 

( 28 ) 

cfT:f =#? 

Vedesu yajiiesu tapahsu caiva 
in Vedas in sacrifices in meditation and also 

danesu yatpunyaphalam pradistarh ] 
in almsgiving whatever fruit of Virtue is prescribed 

Atyeti tatsarvamidam viditva 
transcends this all knowing 

yogi par am sthanamupaiti eddy am \ j 

the Ascetic Supreme place reaches and primeval. 

In Vedas, in sacrifices, in meditation and also in 
almsgiving, whatever fruit of merit is prescribed, 
knowing all this the Ascetic transcends and reaches 
the Supreme and primeval place, 
b —n 
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wf?r «firJT^rar«*fKn zfrwrf^ssr' s 

lti srimadbhagavadgitd: yogasastre’ksarabrahmayogo 


Thus in the Bhagavadglta in the Yoga-Scripture the 

“Union with the Imperishable Absolute”. 

namastamo’dhydyah jj 


named eighth Chapter 


Thus in the Bhagavadglta: in the Yoga-Scripture 
the Eighth Chapter named 

“Union with the Imperishable Absolute”. 
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( Sribhagavanuvaca) 

The Lord spoke 

(1) 

f i 3 ft sr^TTFqH^q% | 

ldam tu te guhyatamarh pravaksyamyanasuyave 

this too, to thee, most mysterious shall declare, who dost not 

find fault 

5TFT faSTT^ffcT jft^J%S5T*TT =T 11 

Jnanam vijnanasahitam yajjnatvd moksyase’subhat || 

knowledge with experience which knowing thou shalt be released 

from evil. 

To thee who dost not find fault shall I declare 
this too—the most mysterious knowledge with expe¬ 
rience, knowing which thou shalt be released from 
evil. 

( 2 ) 

TTsrfcrsrr qfesrfastjrprtj; i 

Rajavidya rajaguhyam pavitramidamuttamam | 
Royal knowledge Royal Mystery sacred this and supreme 
•srcZTSTTsm «rwf 33^ 

Pratyaksavagamam dharmyam susukham 
at sight comprehensible, in accord with law good and pleasant 

^ 51^11 
kartumavyayam |j 
to do immutable. 
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This the Royal knowledge, Royal Mystery, 
acred and supreme, comprehensible at sight, in ac¬ 
cord with law, good and pleasant to do (and) 
immutable. 

Rajayoga: Raja = King hence chief, supreme; 
Dharmyam — according to law; it refers to religious 
duty also, but in ancient times it meant ‘law’. 

( 3 ) 

Asraddadhdnah purusd dharmasyasya Parantapa [ 

without faith who men of this O destroyer of foes, 

participate righteous Law 

arsn^r *rt it 

Aprapya mam nivartante mrtyusarhsaravartmani || 

not attaining, me, return death-world-ways (in the). 

Men without faith, who participate in this 
righteous law, not attaining me return to the ways 
of this world of death (cycle of mortality). 

( 4 ) 

*PTT rivrfars *T5f I 

Maya tatamidam sarvam jagadavyaktamurtina j 
by me spread out this all world unmanifest by form 

rrcpqTfa *r#TTcrrf«r ?r i fccrcvfrspT: n 
Matsthdni sarvabhutdni na caharh tesvavasthitah || 
in me dwell all beings not and I in them dwell. 

All this world is spread out by me, by form un¬ 
manifest; in me dwell all beings, but not I in them 
dwell. 
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( 5 ) 

^ Rcwfar vjrrrfa q-^r % *fm^nc*r i 
Na ca matsthtini bhutani pasya me yogamaisvararh | 
not and in me dwell beings behold my mystery Sovereign 

c\ c c\ 

Bhutabhrnna ca bhutastho mam&tmti 

all beings sustainer yel in beings my spirit 
not dwell 

II 

c\ 

bhutabhtivanah jj 

beings bring to existence. 

And not in me dwell beings—behold my Mystery 
sovereign—sustainer of all beings yet dwell not in 
beings; my spirit brings to existence all beings. 

LYogam aisvaram—‘Mysterium meum augustum’ 
(Lassen). “Tel est le mystere de la supreme union” 
(Burnouf). Dr. Lorinser: ‘Meine Herrschvertiefung 
schau’; Telang: 'See my proper divine’; Ananda: 
‘His proper form; a joyous and two-fold nature’.] 

( 6 ) 

^Pi5rft*rcrt facsr jtsh i 

o - ■% 

Y athdkasasthito nityam vayuh sarvatrago mahdn j 

as in the ether dwells ever wind everywhere moves mighty 

cr^rr vcrifr ii 

Cv vO 

Tatha sarvani bhutani matsthanityupadharaya \\ 
so all beings in me dwell this know. 

As in the ether dwells the mighty wind, moves 
everywhere, so all beings dwell in me, know thou 
this. 
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[Akasa = ether: it is the subtle fluid which per¬ 
vades space.] 


( 7 ) 

srfiftr i 

Sarvabhutani Kaunteya prakrtim yanti mamikam j 

all beings O Son of to Nature go of mine 
Kunti, 

f^f^TRTfJT II 

Kalpaksaye punasthani kalpadau visrjamyaharh j| 

at the end of again them Kalpa- create I. 

Kalpa beginning 

O Son of Kunti! All beings go to the Nature of 
mine at the end of a Kalpa, again I create them at 
the beginning of a Kalpa. 

[Kalpa = Brahma’s day—explained in Ch. VIII.] 

( 8 ) 

srfrftr fcrmsjwr ’ fafpnfo 3^ 3?r: 1 

Prakrtim svamavasfabhya visrjami punah punah j 
to Nature of mine resorting I create again again 

wrefrflr fcRJvfJtr srf^^srrar 11 

Bhutagrdmamimam krtsnamavasam prakrtervasdt jj 

the mass of beings entire, without by Nature’s 

these their will power. 

I create again and again resorting to Nature of 
mine, the entire mass of these beings without their 
will, by the power of Nature. 

Prakritim svamavastabhya: Lassen renders it as 
“Naturae meae innixus”; Thomson as “supported by 
my material essence”; Burnouf as “Imjnuable dans 
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ma puissance creatice”; Wilkins as “I plant myself 
in my own nature”; Sridhara explains as “Command¬ 
ing” or ‘directing’; Telang renders it “By means of 
the power of Nature, taking its control myself.” The 
word is found in Harivamsa (8515) where it means 
“leaning upon” or ‘supported by’. 

(9) 

h ^ *rr mfa faarefffar i 

Na ca mam tdni karmdni nibadhnanti dhanarijaya | 

not and me these works bind O Dhanarijaya 

TT SFJT^II 

Vdasinavadaslna masaktam tesu karmasu ij 

indifferent as if I sit detached in in works. 

these 

O Dhananjaya! these works bind me not, as I 
sit as if indifferent detached in these works. 

( 10 ) 

JTJTTSW'JT STfffa: tfSRWTR I 

Mayadhyakfena prakrtih suyate sacar&caram | 

under my surveillance, Nature, gives birth, to the moving and 

not moving 

Hetunanena Kaunteya jagadviparivartate || 

by reason of this O Kaunteya the world turns round. 

Under my surveillance Nature gives birth to the 
moving and not moving, by reason of this, O son of 
Kunti! the world turns round. 

[Moving and not-moving are animate and inani¬ 
mate.] 
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(ID 

3T?5rwr^r *rr *rer iTR'ff ^FPTrfacnT i 

e\ o o ** 

Avajdnanti mdm mugihd manusim tanumdsritam | 
disregard me fools human body, taking refuge 

qT II 

Pararh bhavamajdnanto mama bhutamahesvaram jj 
higher nature not knowing mine of beings, Great Lord. 

As I am taking refuge in human body, fools dis¬ 
regard me not knowing my higher Nature as the Great 
Lord of beings. 


( 12 ) 

*ftaT*TT fe%cpr: \ 

Moghdsa moghakarmdno moghajnand vicetasah j 

vain in hope vain of action vain in knowledge void of sense 

=qar q?;i% fmr. n 

Raksasimasurlm caiva prakrtirh mohinim sritah jj 
Monster’s and Devil’s and too nature delusive participate. 

Vain in hope, vain in action, vain in knowledge 
and devoid of sense are they and also participate in the 
delusive nature of Monsters and Devils. 

Mohinim: Lassen renders it “Naturum fraudu- 
lentam sectantes”, Thomson as "deluded’, Asura = 
enemies of gods; giants or demons whose abode is in 
the nether regions called Pdtdla below the earth. Their 
nature is prevailed by Tamas or the dark-mode. 

The word Asura is found in the oldest parts of 
Rig-Veda where it means 6 Supreme Spirit in Zoro- 
astrian scriptures it is changed in Ahura, their high- 
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est diety. But in the Puranas they are described as 
warring with gods; perhaps the epithet was trans¬ 
ferred to the gods of aboriginal tribes; later they came 
to designate Raksasas or fierce demons who guarded 
the treasures of Kuvera, the god of wealth. This 
name is derived from raksh = to guard. . ., the 
Yakshas were demons of the same type but Manu 
(XII.47) ranked them higher as they were termed 
as ‘the servants and Companions of Kuvera.’ 

(13) 

m tpt tfr sfrftmfisRrr: i 

Mahatmanastu mam partha daivlm prakrtimasritah j 

great souls but me O Partha divine nature who take refuge 

snrf^TT 11 

Bhajantyananyamanaso jnatvd bhutadimavyayam |] 

worship with undivided mind, knowing source of beings, 

immutable. 

But O Partha! the great souls who take refuge in 
the divine nature worship with undivided mind, know¬ 
ing me as source of beings, immutable. 

[Sankara means by divine nature calmness, 
restraint, compassion and faith. 

(14) 

RTTcf iff S55RTT: I 

c 

Satatam kvrtayanto mam yatantasca drdhavratdh j 
always glorifying me striving and steadfast in vows- 
JTtiVRFTPrt *TT *PF?9T fafZhnRTT 
Namasyantasca mam bhaktya nityayukta upasate |j 
doing reverence and me, with ever controlled, worship. 

devotion, 
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Glorifying me always and striving steadfast in 
vows and doing reverence to me with devotion, ever 
controlled, they worship (me). 

(15) 

5THWT JTSRfr flTJmfT I 

o 

Jndnayajnena capyanye yajanto mamupasate | 

by knowledge-sacrifice and also others sacrificing me worship 

«rfsrr f^rcfT^tr u 

Ekatvena prthaktvena bahudhd visvatomukham j| 

by oneness, by divisible nature, in various 1 with face every 

forms, J way. 

Others also worship me by sacrificing with the 
sacrifice of knowledge, who face every way in various 
forms by oneness and by divisible nature. 

Jnanayajna: Thomson explains the sacrifice of 
knowledge to mean the recognising of Brahma in every 
act of worship. Sridhara thinks that by the know¬ 
ledge which they gain of Vasudeva being the All, 
they offer an acceptable sacrifice.” Sankara explains 
“who know that I am the Lord (Isvara)”. 

(16) 



Aham kraturaharh yajfiali svadkahamahamausadham j 

I offering, 1 the sacrifice, ancestral oblation 

I, I, the herb sacred. 


Mantro’hamahamevajyamdhamagniraham hutarh || 

holy hymn I, alone sacrificial butter, I, the fire, I the 

burnt offering. 
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I am the offering, I, the sacrifice, I the ancestral 
oblation, I the herb sacred, I the holy hymn, I the 
sacrificial butter, I the fire, and I the burnt-offering. 

Kratu and Yajna: According to Sankara Kratu 
is a sacrifice enjoined by the Vedas (Sruti) and 
Yajna; one required by tradition (Smrti). 

Svadha is the offering of food to the manes 
through the medium of fire. 

Ausadha—plants, also means medicines. Sankara 
interprets as food produced by herbs. In the 
Hitopadesa it refers to a medicinal herb. In ancient 
India illness was treated by herbs and minerals—so 
plants came to be known as medicines—the meaning 
of the word changed accordingly. This prevails even 
now in Ayurveda (Indian medical treatment) and also 
in Japan. 

Mantra is a hymn of the Rig-Veda; it denotes a 
religious song; diyam: is the clarified butter used for 
sacrifice; Huta is the offering—may be an animal or 
any other thing. Lassen and Thomson translate it 
as “incense”. St. Peters Diet, translates as “das 
Geopferte”; Manu Samhita explains thus (III.74) 
‘Ahuta is japa or a low utterance of sacred words; 
huta is oblation by fire (homa); prahuta is food offered 
to demons (Bhutas).” 


(17) 

Frarfnrw sprfft *rraT ftcrPTf: i 

Pitahamasya jagato mata dhata pitamahah, | 
father I of this, world, mother, creator, grandfather 
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> NO 

Vedyarn pavitramomkara rksdma yajur eva ca jj 

the object of the lustration, the Hk, Yajur Veda and. 
knowing the OM Sama, 

Father, mother, creator and grandfather of the 
world am I; I am the object of knowing, the lustra¬ 
tion, the OM, the RK, Sama and Yajur Vedas. 

( 18 ) 

snr: ?rr$ff fomr srw i 

Gatirbhartd prabhuh saksi nivdsah saranam suhrt j 

the path, the the Lord the the the the 

sustainer witness dwelling, refuge friend 

snre: sr^r: f^T^rr^T 

Prabhavah pralayah sthanam nidhanam 
the origin the dissolution the place the depository 

II 

bljamavyayam j| 
the seed imperishable. 

(I am) the path, the sustainer, the Lord, the wit¬ 
ness, the dwelling, the refuge, the friend, the origin, 
the dissolution, the place, the depository, the seed 
imperishable. 

( 19 ) 

Tapamyahamaham varsam nigrhndmyutsrjami ca | 
give heat I I rain restrain I send forth and 

Amrtam caiva mrtyusca sadasaccahamarjuna jj 
immortality, and too, death and, sat, asat and I, O Arjuna. 



CHAPTER IX 


269 


I give heat, I restrain and send forth rain and 
immortality and also death (am I) and I, O Arjuna, 
am sat and asat. 

Sat and asat: sat is the world of Visible things 
and asat is the invisible, undeveloped in Nature. 
(Sankhya Karika, p. 27). 

The word is found in the Rig-Veda. (X.72.2 and 
1.96.7). “Devanam purvye yuge asatah sadajayata”; 
in the first age of the gods the manifested sat was 
born from the unmanifested (asat). In 1.96.7. Agni, 
god of fire is described as satas-gopa, the protector 
of the existent world’. Hindu Commentators explain 
diversely: one says sat is the gross matter and asat 
is the subtler form from which it was developed; 
another explains as ‘effects’ and ‘causes’. 

( 20 ) 

*rr ’TtoTT: ^rrm 

Traividya mam somapah putapdpd 

knowers of me who drink Soma purified from sin 

the three Vedas 

wfroar ssroftr srrq^T i 

Yajhairistva svargatim prarthayante | 

with sacrifices way to heaven pray for 

worshipping 

Te punyamasadya surendraloka-masnanti 
they virtue attaining Indra’s world taste 

11 

divydndivi devabhogan j| 
devine in heaven food of the gods. 
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Knowers of the three Vedas, who drink Soma 
and are purified from sin, worshipping me with sacri¬ 
fices pray for the way to Heaven. They attaining 
virtue taste in the world of Indra in heaven the divine 
food of the gods. 

Somapah —the juice of Asclepias acidu, used mostly 
by Aryans in Rig-Veda. 

( 21 ) 

Te tarn bhuktvd svargalokam visdlarh 
they this enjoying, world of Heaven broad 

kslne punye martyalokam visanti | 

when spent their Virtue, world of mortals, enter 

var ?pft 

* o 

Evam trayi dharma-manuprapanna 

thus three Vedas law followers 
’Term 

Gatagatam kamakama labhante || 

state of going and return desirers of desires obtain 

They, enjoying this broad world of heaven, when 
their Virtue is spent, enter the world of the mortals. 
Thus the followers of the laws of three Vedas, desirers 
of desires, obtain the state of going and return. 

( 22 ) 

*Tt # «R7: I 

Ananyascintayanto mam ye janah paryupasate j 

with undivided attention me, those, people, worship 
who think, 
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Te?am nityabhiyuktdnam yogaksemam vahamyaham j| 

to them ever-controlled assurance of bring I. 

blessedness 

To those people who worship and think of me 
with undivided attention, ever-controlled, I bring 
to them the assurance of blessedness. 

(23) 

Ye’pyanyadevatabhakta yajante sraddhayanvitah | 
Those even to other-gods-de voted, sacrifice, endowed with faith 

jtpt? n 

Te’pi mameva Kaunteya yajantyavidhipurvakam || 

they even, me alone, O Kaunteya, sacrifice not as law ordains. 

Those even, devoted to other gods, sacrifice en¬ 
dowed with faith, even they, O son of Kunti! sacrifice 
to me alone (though) not as law ordains. 

(24) 

3T? ff ?rfa<TT snr^r ^ i 

Aham hi sarvayajndnarh bhoktd ca prabhureva ca | 

I, indeed, of all sacrifices, the enjoyer, and, lord as well, and 

*r 5 qrPT fi r a rre fcr % n 

Na tu mamabhijananti tattvaitdtaScyvanti te || 
not but me recognise, in truth, therefore fall, they. 

I am indeed the enjoyer and lord of all sacrifices, 
but men recognise me not in truth, therefore they 
fall. 
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(25) 

trrfcr ^^cit fa^crr: i 

Yanti devavrata devfin-pitrnyanti pitrvratah | 

they go, who pay their, to gods, to the manes go who pay their 
vows to gods vows to the 

manes 

wfr qrfcr vrNqr qifcr JTOTfswtsfa ii 

C\ C\ > 

Bhutdni yanti bhutejya yanti madyajino’pi mark |) 

the ghosts, go, who offer to^go (they),who worship") to me. 

the ghosts J me too, J 

They who pay their vows to the gods go to the 
gods, who pay their vows to the manes go to the 
manes, those who offer (sacrifice) to the ghosts go to 
the ghosts, and they who worship me too, come to me, 

( 26 ) 

q-sf g*? ^ rfra zfr 

Patrarn puspam phalam toyarh yo me 
a leaf a flower a fruit water who to me 

snrsfjfer i 

bhaktya prayacchati | 
with devotion offers 

TprcfTfcR^Tfa srqcTTriH: II 

Tadaham bhaktyupahrtamasndmi prayatatmanah j 
that I, offering of devotion, accept of the pure in heart. 

Whoever offers to me with devotion, a leaf, a 
flower, a fruit or water, offering of devotion of the 
pure in heart, I accept. 
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(27) 

iratfrfa JT?5?nrfa *rnr?)fa s^rfa ^ i 

Yatkarosi yadasndsi yajjuho?i dadasi yat ] 
whatever whatever whatever givest whatever 

(thou) doest eatest, offerest 

Yattapasyasi Kaunteya tatkurusva madarpanarh j| 

whatever austerity O Kaunteya! that do it to me (as) offering, 
thou practisest 

Whatever thou doest, whatever thou eatest, 
whatever thou offerest and givest away whatever, 
whatever austerity thou practisest, that O son of 
Kunti! do it as an offering to me. 

(28) 

snrrsprc;^ tftetrSr ^4^*: i 

Subhasubhaphalairevam moksyase karmabandhanaih | 

by good and evil thou shalt from the bonds of 

fruits—thus be freed work 

farp^fr II 

Samnydsayogayuktatma vimukto mam upaisyasi j| 

renunciation devotion being to me shalt come 

controlled-spirit released 

Thus from the fruits of good and evil, from bonds 
of work, thou shalt be freed; thy spirit controlled by 
renunciation and devotion, being released, shall come 
to me. 

(29) 

Jr l«nftsfer 

Samo’ham sarvabhutepu na me dve?yo’sti 
tile same I (am), in all beings, none, to me, hateful is, 

JT fair: I 
na priyalj, | 

• t nor, dear 
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# wfkr 5 ni vfrwt *rf*r 

Ye bhajanti tu mam bhaktyd mayi 

who, worship, but, me, with in me, 

devotion, 


ft ^ 

S3 

te tesu 

they, in them 

I 

capyaham j] 
and I am. 


The same am I in all beings; none is hateful to 
me nor dear; but who worships me with devotion I 
am in them, they in me. 

Sankara explains: this union is accomplished by 
possessing his nature; Sridhara: They are in me by 
devotion (bhaktya) and I in them by giving them 
blessings or salvation.” 

(30) 


I 

Api cet-sudurdcdro bhajate mdrh-ananyabhak \ 
even, if one of evil life, worships, me with exclusive devotion 

Sddhureva sa mantavyah samyag-vyavasito hi sal jt j| 

as one he, should be rightly resolved indeed he 
righteous, reckoned, (is). 

Even if one of evil life worships me with exclu¬ 
sive devotion, he should be reckoned as one righteous, 
for indeed rightly resolved is he. 

(31) 

few srafetri 'iwwfci 

Ksipram bhavati dharmatma sasvacchantim 

quickly (he) becomes righteous soul everlasting peace 

ftRTSSfa I 
nigacchati \ 
he attains 
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jrf^rpfrf? 5T Jr srwrfo n 

Kaunteya pratijanihi na me bhaktah pranasyati j| 
O Kaunteya! be well assured, not, my votary shall perish. 

He becomes a righteous soul quickly, attains 
everlasting peace. O son of Kunti! be well assured, 
my votary shall not perish. 

(32) 

*rr f$ <tt 4 szrqrrf^Tccr q’sfa rt: TFr^ft^: i 

Mam hi Partha vyapasritya ye’pi syuh papayonayah ] 

in me, O Partha! who take who also are of the womb 
refuge bom of sin 

f^PTt . #2t*rFrT«TT TTT II 

Striyo vaisyastathd sudras-te’pi ydnti pardm gatim || 

women, Vaisyas even, Sudras they too, go, to highest way. 

O Partha (Arjuna)! they who take refuge in me, 
also who are born of the womb of sin, women, Vaisyas, 
even Sudras, they too go to the highest way (goal). 

(33) 

1% 3<HTT TOT I 

Kim punar-brahmanah punyd bhaktd rdjarsayastathd ! 
How much more Brahmins virtuous devout royal saints then. 

Anityam-asukham lokarh-imam prapya 
impermanent-pleasureless world this having gained, 

*T3T*cr It 

bhajasva mam |j 

worship me. 

How much more, then, the virtuous Brahmins 
and devout royal saints? Having gained this world 
impermanent and pleasureless, dost thou worship me! 
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jprpfr V? Hull'll *1T 

Manmana bhava madbhakto madyaji mSih 

on me thy mind fix to me devoted to me offer sacrifice to me 

I 

namaskuru j 
bow down 

f*?^nTTriTT?r II 

Mdm-evaisyasi yuktvaVvamdtmdnam matpardyanah j,j 

to me thou, shalt united thus in soul with me as thy goal, 
come 

Fix thy mind on me, to me be devoted, offer sacri¬ 
fices to me, and bow down to me; thus united in soul, 
with me, as thy goal, thou shalt come to me. 

Iti srimadbhagavadgita: rajavidya-rdjaguhyayogo 

Thus in the Bhagavadglta Royal Science Royal Mystery 

^rr^r n 

nama navamo’dhyayah jj 

named ninth Chapter. 

Thus in the Bhagavadgita, the Ninth Chapter 
named “Union Through Royal Science and Royal 
Mystery”. 
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Srib hagavanuvtica 
The Lord Spoke: 

(1) 

TJT tTcr W *T *TT*T Wl- I 

Bhuya eva mahabaho srnu me paramarh vacah | 
Once again 0 Strong- listen to my supreme word 

armed 

jfammra 11 

Yat-te-’ham priyamandya vaksytimi hitakamyayd jj 

Which-to for thy I will from a desire 

thee—I delight speak for thy welfare. 

O strong-armed! once again listen to my word 
Supreme, which to thee, for thy delight, I will 
speak from a desire of thy welfare. 

Priyamunaya —St. Peters Dictionary translates as 
“freundlich”; Lassen renders it as “Tibi amanti’’; 
Thomson as “Whom I love”; Ananda explains as 
pritikurvat, causing joy or affection. 

( 2 ) 

* Jr faf: qpiwc. snr# * i 

Na me viduh suragandh prabhavam na mahar$ayah j 
Not my know hosts of gods origin neither the great Seers 

Ahamddirhi devandm maharsinarh ca sarvasah |j 

I am beginning of the gods of the Great and, in every way. 

Seers 


277 



278 


BHAGVADGITA 


The Hosts of Gods know not my origin, nor the 
Great Seers; I am the beginning of the Gods and of 
the Great Seers in every way. 

Mahabharata (i, 2518) gives the names of six 
sages,—mindborn sons of Brahma: Marichi, Atri, 
Angiras, Pulastya, Pulaha and Kratu. In Santi Parva 
7570, they are made into seven. The Vayu Purana 
adds the name of Bhrigu and makes them eight. The 
Vishnu Purana includes Daksha and makes the num¬ 
ber nine. 

(3) 

jfr jrrtRtwrfe ^ 

Yo mdrh-ajam-anddim c a vetti 

Who me unborn, and knows 

without beginning 

C\ O O 

Asarhmuglhak sa martyesu sarvapdpaih pramucyate j| 

Undeluded he among from all sins is released, 
mortals 

Who knows me as unborn, without beginning, as 
mighty Lord of the world, he, is undeluded among 
mortals is released from all sins. 

(4) 

sr*rr ^4 

Buddhir-jMnam-sammohah ksama satyam 

Intelligence, knowledge absence patience truth 

of illusion 

m: I 

damah samah \ 
self-restraint calmness 


lokamahesvaram 

as mighty Lord 
of the world 
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g<sr ^rrsvrm w 

sukham duhkharh bhavo'bhavo bhayatii 

Happiness sorrow existence fear 

non-existence 

=5fTWpr ^ I 

ca’bhayameva ca j| 
and fearlessness even, and. 
Intelligence, knowledge, absence of illusion, 
patience, truth, self-restraint and calmness, happiness, 
sorrow, existence, non-existence, fear and even fear¬ 
lessness. 

( 5 ) 

3lfpT ffJRTT WT3W: I 

Ahimsd samatd tustis-tapo danarh yaso'yasah | 

Non- evenness contentment charity fame and shame 
violence, of mind austerity, 

?rsrfcT m^rr *r?rm *TfT ^ qqf^r: n 

Bhavanti bhava bhutanaih matta eva prthagvidhah j| 

Are states, of beings, from alone different, dispensed. 

me 

Non-violence, evenness of mind, contentment 
austerity, charity, fame and shame, are different 

states of beings dispensed alone from me. 

( 6 ) 

Maharsayah sapta purve catvaro manavas-tatha j 
Great sages seven ancients four Manus too 

*r^TT3T TOT ^TcTT ?*TT: STSTI: I! 

Madbhdva manasd jata yesam loka imah prajdh i| 
Of my nature of mind born of whom world these creatures 
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The seven Great Sages, four Ancients, Manus 
too, are of my nature and bom of mind, of whom 
are these creatures and the world. 

[The four mind-born sons of Brahma—Sanat- 
kumara, Sanaka, Sanatana, and Sanandana.] 

(V 

t^rr zftif =sr ttat 3ft ^ftr 1 

Etam vibhiitim yogam ca mama yo vetti tattvatah | 

This pervading mystic and mine who perceives in reality 
power power 

zftiTT *FJtrct dTC II 

o 

So’vikampena yogena yujyate na'tra samsayah |l 

He by control is not doubt, 

unfaltering controlled there is 

One who perceives in reality this pervading and 
mystic power of mine, he is controlled by unfaltering 
control; there is no doubt (of this). 

Vibhiiti: Sridhara explains it as aisvaryalak$a- 
nam, or sign of sovereignty. Telang as ‘emanations’ 
It refers to the manifestation of divine nature. 

( 8 ) 

are srarr jttT: i 

Aham sarvasya prabhavo mattah sarvam pravartate | 
I of all origin from me all issue 

star *tt ?*rr qre gwfc r a T: 11 

Iti matva bhajante mam budha bhavasamanvitafr || 

So knowing worship me the wise filled with love. 

I am the origin of all, from me issue all. The 
wise worship me knowing this, filled with love. 
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Bhavasamanvitalj,: Lassen renders it as “Con- 
templandi facultate praediti”; Burnout as “Partici¬ 
pants de l’essence supreme” St. Peters. Diet. “Die 
Mir Liebe Weihen”. Dr. Lorrnser and Telang follow 
this. Sridhara explains as prltiyuktah’ joined or de¬ 
voted by love; Ananda as “They whose nature is 
wholly Brahma”; Sankara: “United together (Sam- 
yukta) by inclination to the truth that relates to the 
supreme”. 


( 9 ) 

*ff**trr *nr*RrsruTT srtspprr: toto i 

Maccitta madgataprtind bodhayantah parasparam | 

On me in me life absorbed teaching one another 
thinking 

Kathayantasca mdm nityam tu$yanti ca ramanti ca [| 

Speaking and of me ever (they) are and happy and. 

delighted 

Thinking on me, life absorbed in me, teach¬ 
ing one another and speaking ever of me they are 
delighted and happy. 

Madgataprdna: Lassen renders as “Me quasi 
spirantes”; Thomson “Dead in me”; Telang” offering 
their lives to me”. Sankara “whose acts and whose, 
life is absorbed in me by Yoga”. 

( 10 ) 

Kd ' cfffl ff H i isnsrat i 

Te?dm satatayuktdndm bhajatam pritipurvakam I 
those constantly devoted who worship with longing devotion 
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qqrf*r *rfzm ff qq qrqqqrfcr 

o o 

Daddmi buddhiyogam tam yena mamupayanti te [j 
I give union with understanding that by which me approach they 

To those who, constantly devoted, worship with 
loving devotion, I give (them) that union with under¬ 
standing, by which they approach me. 

( 11 ) 

fnrmqTsqqrrqTqtr^RTFTsf cnr: i 

Tesdm-evd’nukampdrtham-aham-ajndnajam tamah j 

Their alone out of compassion I born of ignorance, darkness. 


qrerqFqTrqqTqp.fr arcCffar qTfqqr 11 

Ndsaydmydtmabhdvastho jndnadipena bhasvatd jj 

I destroy remaining in by the lamp brilliant, 

their souls of knowledge 

I alone destroy their darkness born of ignorance 
out of compassion remaining in their souls by the 
brilliant lamp of knowledge. 

Atmabhavastho: Burnouf renders as “sans sortir 
de mon unite”; Lassen as “In mea ipsius Conditione 
permanens”. Thomson follows Lassen. Galanos 
translates as “Being seated in their hearts”; Telang 
follows him. Sridhara explains: “Being placed in the 
office or function (vritti) of the intellect” Sankara 
says “Resting in the inner sense (antahkarapa) of the 
being of the soul”. 
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•o 

(Arjuna uvaca) 

Arjuna spoke 

( 12 ) 

qt qt «rrq qfgrq qrq 

Param Brahma param dhama pavitram paramam 
Supreme Brahma Supreme abode purifier Supreme 

TRH I 
bhavan | 
thou art 

qw sm^cr 11 

Puru§aih sasvatarh divyam-adidevam-ajam vibhum !j 
Person Eternal divine the primal God All-pervading. 

imborn 

Supreme Brahman, Supreme abode, Purifier, 
Supreme thou art! Person Eternal, divine, the Primal 
God, unborn, All-pervading. 

(13) 

Ahus-tvdm-rsayah sarve devarsir-naradas-tatha | 
Proclaimed thee the Seers all the divine seer Narada so also 

arfafl sqro: snfffa % n 

Asito devalo vyasah svayarh caiva bravi§i me || 
Asita Devala Vyasa thyself and even declarest to me. 

All the Seers proclaimed thee thus, the divine 
Seer Narada, Asita, Devala, Vyasa, and even thou 
thyself declarest to me. 
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[Asita is mentioned in the Lolita Vistara (a 
legendary life of Buddha) as a Rishi. who was in¬ 
formed of the birth of Buddha by supernatural power. 

Devoid is said to be a son of Viswamitra, who 
became a sage by his austerities (Vishnu Purana). 

Vydsa means an ‘Editor’ to whom is ascribed the 
compilation of the Veda and other sacred books as 
the Mahabharata and the Pur anas.} 

(14) 

c 

Sarvam-etad-rtam manye yan-mam vadasi Kesava j 

All this true I deem what to me thou O Kesava 

tellest 

f? ft w!i ?r spot u 

Na hi te bhagavan-vyaktim vidur-deva na danavah | j 

Not certainly thy O Lord, manifestation know nor the demons. 

the gods 

O Kesava! all this I deem as true, what thou 
tellest me; O Lord! Certainly thy manifestation 
knoweth not the Gods or demons. 

Danavas are said to be the descendants of Dana— 
demons of the air who fought with the gods. The 
Rig-Veda (X. 120.6) gives their number as seven. 
“He cleares by his force the seven Danus’’ Roth in 
explaining Nirukta (p. 150) says “seven is an indefi¬ 
nite number applied to the demons of the air and 
clouds, who appear under the manifold names of 

Namuchi, Kuyava.the Danus or the Danavas to 

whom a mother called Danu is assigned.” Danu is 
said to be the mother of Vjritra (lit Cloud) and both 
were slain by Indra (R.V.I.32.9). 
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( 15 ) 




Svayam-eva-’tmana-tmdnam vettha tvaih 


fWtrTR I 


Hiyself alone by Self thy 

Self 


purufottama ] 

dos’t thou Person 
know Supreme 


Bhutabhavana bhutcsa devadeva jagatpate || 

Beings-creator, Lord of Beings, god of gods, Lord of the 

World. 


Thyself alone dost thou know thy Self by Self, O 
Person Supreme, Creator of Beings, Lord of Beings, 
God of Gods. Lord of the World! 


( 16 ) 

V aktum-arhasy-asesena divyd hydtmavibhutayah | 

To tell thou without devine manifestations 

shouldst reserve 

r^i annr n 

Yabhir-vibhutibhir-lokan-imams-tvam vyapya 

titfhasi || 

Whereby pervading worlds these thou immanent abidest 


Thou shouldst tell without reserve (thy) divine 
manifestations, whereby, pervading these worlds, 
thou abidest immanent. 

[Vyapycttifthasi: Lassen renders as “Permeans 
Consistis”.] 
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( 17 ) 

*?rer faemrf Tfrf^RpcR i 

Katharh vidyamaham yogimstvdrh sada paricintayan [ 
How may know I O Ascetic thee ever by meditating 

%cr %cr vm^i n 

o o c. 

Kesu kesu ca bhavesu duty o’si bhagavan-maya || 

In what and aspects to be O Lord by me. 
various thought of 

O Ascetic! how may I know thee by ever medi¬ 
tating and in what various aspects, O Lord, to be 
thought of by me? 

( 18 ) 

^ 3PTK^ I 

CN 

Vistarena-trnano yogam vibhutim ca Janardana | 

In details, of thy, mystic pervading and O Janardana 
nature power 

w. crfarfk infer Jtsirptii 

C\ 6 v C. C > 

Bhuyah kathaya trptir hi srnvato na-sti me-mrtam j| 

Again tell me sated by hearing not am to me 

verily ambrosial. 

O Janardana! tell me again in details of thy mys¬ 
tic nature and pervading power. Verily I am not 
sated by hearing (thy) ambrosial (words). 

( Sri-bhagavan-uvaca ) 

The Lord Spoke 

( 19 ) 

fPrT % foaiT fnTnrfaWT. I 

Hanta te kathayifyami divya hyatmavibhutayah | 

Lo! to thee I will declare divine my pervading powers 
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STTSTT^: % II 

pradhanyatah kurusrestha na-sty-anto vistarasya me || 

Those that are O best of not is end of extent, my. 
prominent Kurus! 

Lo! to thee will I declare my divine pervading 
powers—those that are prominent—O best of Kurus! 
not is there end to my extent. 

( 20 ) 

srf JTRirr TpmrsT i 

Ahamatma guddkesa sarvabhuiasayasthitah | 

I am the Soul O Gudakesa! in all-beings-heart-seated 

sr^Rrf^r ^ ^ii 

Aham-adis-ca madhyam ca bhutandm-anta eva ca |j 

I, the Beginning and Middle of and of being End likewise 

and. 

O Gudakesa! (Arjuna) I am the Soul seated in 
the heart of all beings; I, the beginning. Middle and 
likewise the End of beings. 


( 21 ) 


Adityanam-aham 

Of the spirits of Sun 
I am 



V isnur-jyotisam 
Visnu of the lights 


tfww i 
ravir-arrisuman | 
the sun radiant 


Maricir-marut&m-asmi 

Marlci of the Spirits of 
Storm I am 


5TST wmi 

nak§atrdndmaham 
of the stars I am 


srcft ii 
sasi || 
the Moon. 


I am Visnu of the Spirits of the Sun, the radiant 
Sun of the lights, Marlci of the Spirit of Storm am I. 
the Moon, I am of the stars. 
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[Adityas are personifications of the Sun in his 
various positions; Marlchi is the chief of the Maruts 
or Storm-gods. (Manu 1.35). 

Naksatras, 27 asterisms—lunar mansions—tra¬ 
versed by the Moon.] 


( 22 ) 

3 ' 4H ' wR m snssr: i 

Vedanam samavedo’smi devandm-asmi Vasavah J 

of the Vedas, Sama Veda I am, of the gods I am Indra 

sfemrt ^rnm-fer %cpttii 

Indriydnam manas-ca-smi bhutanam asmi cetana || 

Of the senses mind and I am of beings I am consciousness. 

Of the Vedas, I am the Sama Veda, of the gods, 
I am Indra, of the senses, I am the mind and of beings 
I am consciousness. 

The Rig-Veda is the oldest and the most author!* 
tative; but a section of Brahmins give prominence to 
Sama-Veda, probably as they were often used for 
sacrifices and for singing. These Verses must have 
been added by one of that group. 

(23) 

Rvdr&nam Samkaras-ca-smi vitteso yaksarakfasarh j 

Of the Spirits Sankara and I am Lord of of Yak$as and 
of destruction Wealth Raksasas 

(Kubera) 

tf T wwrfrH its: ii 

VasunSm pdvakai-cd-smi meruh ttkharinam-aham jl 
Of the Vasus Fire and am I Mem of the mountains, I am* 
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Of the Spirit of destruction, I am Sankara; of the 
¥ak$as and Raksasas, I am Kubera (Lord of wealth), 
and of the Vasus, I arn the fire, of the mountains 
I am the Meru. 

Sankara is the name of Siva, who was evolved 
from the Vedic god Rudra, the father of 11 Rudras 
representing violent destructive storms. 

Vittesa is the name of the god of wealth, dwelling 
in the regions of darkness which corresponds to the 
Pluto of Western Mythology. He is Chief of the 
demons called Yakshas and Rakshasas who guarded 
his treasure. 

The Vasus eight in number were inferior gods 
who attended Indra. Their names are Apa (water) 
Anila (wind) Soma (moon) Anala (fire) etc. This 
shows that they were personifications of nature. 

Meru is the fabulous mountain in the Centre of 
Jambudvlpa—the Central Continent of the seven 
which form the world. Vishnu Purana (II. 110, 118 
—Wilson’s trans.) describes it thus: “In the Centre 
of all these Continents is Jambudvipa—In the Centre 
of the Jambu-dvipa is the golden mountain Meru 
84,000 yojanas high and crowned by the great City 
of Brahma (yojana = 8 krosas; 1 krosa = 2 miles, so 
yojana = 16 miles). 

(24) 

Purodhasam ca mukhyam mam viddhi partha 
Of the household and chief me know O Partha 

priests 

I 

brhaspatim j 
Brhaspati 


3—10 
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fcrrfn Wf WTmfffew WRT: II 

Sendninam-aham skandah sarasdm asmi sdgarah jj 

Of the leaders of Skanda of the lakes, I am the ocean, 
army I am 

0 Partha! of the household priests know me as 
the Chief-Brihaspati. Of the leaders of army I am 
Skanda, of the lakes, I am the Ocean. 

(25) 

Mahar§tndm bhrgur-aham girfim-asmy-ekam-aksaram j 
Of Great Seers Bhrgu I am, of words am I the One Syllable 

Yajndnam japayajno’smi sthdvardvdm himalayah Ji 

Of sacrifices Sacrifice by I of the the Himalaya, 

repeating prayers am immovables 

Of the Great Seers I am Bhrgu, of words, I am 
the One Syllable (Om), of sacrifices, I am the sacrifice 
made by repeating prayers, of the immovable, the 
Himalaya. 

(26) 

3r^T«f: ^ ii 

Asvatthah sarvavrksanam d.evarsnydm ca naradah | 

The Sacred of all trees of divine sages and Narada 
Fig-tree 

n 

o 

Gandharvanam citrarathah siddhanam kapilo muni || 

Of the Celestial Citrarathah of the perfect Kapila Sage 
musicians ones 

Of all trees, the sacred fig-tree, and of divine 
sages, Narada, of the celestial musicians, Citraratha, 
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of the perfect ones, Sage Kapila, (teacher of Sankhya 
philosophy). 

(27) • j - 

fafe *TT*PTcff?3T3'tT I 

Uccaihsravasam-asvanam viddhi mdm-amrtodbhavarh | 
Uccailjsravasa of the horses know me nectar-bom * 
3/H^r ’TTT'TT ^ 5TTlf^TJT || 

Airdvatam gajendrdnnm nardndm ca naradhipam || 

Airavata of lordly of and the monarch. . 

(name elephants men 

of elephant) 

Of the horses, know me as Uccaisravasa, the 
nectar-born; of lordly elephants the Airavata, (name 
of Indra’s elephant) and of men, the monarch. 

[When the gods churned the ocean to get nectar, 
Uccaisravas was one of the thirteen objects that were 
produced.] 

(28) 

an WFrnrs ^ 

S C\ o > 

Ayudhanam-aharh vajram dhenunarh asmi kamadhuk j 

Of weapens I (am) the thunderbolt, of cows I am Milch-cow 

of desires 

Prajanas-cd-smi kandarpah sarpandm-asmi vasukih |i 
The progenitor and am I Kandarpa, of serpents I am Vasuki. 

Of weapons, I am the thunderbolt, of cows, l am 
the Milch-Cow of desires, and am the progenitor 
Kandarpa, of Serpents I am Vasuki, .-7 
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(29) 

snF'Tfwrfew m*TFTr a i 

Anantas-ca-smi naganam Varuno yadasam-aham | 

Ananta and I am of the Serpents Varuna of dwellers of waters 

I (am) 

pKprmjn it 

Pitrndm-aryamd cd-smi yamah samyamatam-aham j | 

Of the Fathers and am I Yama of those who maintain 
Aryama discipline I am 

Of the Serpants, I am Ananta, of the dwellers of 
waters, I Varuna, of the Fathers, Aryama and I am 
Yama of those who maintain discipline. 

[Varuna held a high place among Vedic deities, 
as Lord of the Sky and of the moral order. In later 
times he is Lord of water.] 

(30) 

fc?THr I 

Prakladas-cd-smi daitydndm kalah kalayatam-aham | 
Prahlada and I am of demons Time of Calculators I am 
JT*TT<irf =5* *T^F5tSg' Tf^T* II 

Mxgdndm, ca mrgendro’ham vainateyas-ca paksinam || 

Of animals, and, the Lord of Vainateya and of birds. 

Beasts I (Garuda) 

Of demons I am Prahlada, I, the Times among 
Calculators, and of animals, the Lord of Beasts, and 
of birds, I the Vainateya (Garuda, the bird sacred to 
Vi^u). 

(31) 

wfiwRfH Tiw. i 

Pavana ]i pavat&m-asmi ramah sastrabhrtam-aham j 

The wind of purifiers I am Rama of weapon-bearers 1 
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STTT'JTt ^fRTffTRf^ 3TT^t II 

Jhasanarh makaras-ca-smi srotasdm-asmi jdhnavl |[ 

Of fishes shark and I am of rivers I am Jahnavi. 

The wind am I of purifiers, Rama am I of weapon- 
bearers, and of fishes I am shark, and of rivers I am 
Jahnavi (Ganges). 

* 

(32) 

Sargandm-ddir-antas-ca madhyam cai-vd-ham-arjuna \ 

Of creations the Beginning, Middle am also I O Arjuna 
End, and 

3ftin?rrf2r?rr f^rnr 3T?: ii 

Adhyatmavidyd vidyanam vadali pravadatam-aham || 

Essential-Self of Sciences the of debators, I 

Science dialectic 

O Arjuna! of Creations, I am the beginning, the 
End and the Middle, of Sciences, the Science of Essen¬ 
tial Self, and I the dialectic of debators. 

(33) 

rnmfaww k i 

Aksardndm-akaro-’smi dvandvah samasikasya ca | 

Of letters the letter A, I am the pair of compounds and 

STraTS? II,' 

Aham-eva-ksayah kdlo dhdtd’harh visvatomukhali || 

I verily imperishable Time the Creator I, facing every way. 

I am the letter A of letters; of compounds, the 
pair; verily, I am Time imperishable, I, the creator 
facing every way. 
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:.'. (34) 

^rfwcrm i 

Mrtyuh, sarvaharas-ca-ham-iidbhavcis-ca bhavisyatmh | 
• Death all embracing, and I, source and of, things to be 

#(%: sff4fe*r -rrfm wftwTT 

c 

Kirtih srir-vak-ca ndriridm smrtir-medha 

Fame Fortune Speech and of women memory intelligence 

Erfa: spit u 

C 

dhrtih ksamd |j 

steadfastness forgiveness. 

I am the all-embracing Death, and the Source 
of things to be, and of Women, the Fame, Fortune, 
Speech, Memory, Intelligence, Steadfastness, Forgive¬ 
ness. 


(35) 

fprnr cr«TT ^WTWfffI 

B rhatsdma tatha samnam gdyatri chandasamaham | 
Brhatsama likewise, of Samans Gayatri of Metres I 
TTRTWr f§*TPFT: II 

Masanam Margasirso-ham-rtunam kusumakarali || 

Qf months Margaslrsa I of seasons, the flower-bearing. 


Likewise, of Samans, the Brhatsama, of metres 
I am Gayatri, of months, the Margaslrsa, of seasons 

I ant thfe flower-bearing one. 

jj /mlrbir--- ■ ': . ■ ' , ■ • " 

!v,--v • ( 36 ) 

i)yv*tam chalayatarri-asmi tejas^teja^vinarruaharh | 

The Dice-play of the gambling, splendour of the \ I 
I am splendid J 
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spftsfar s^RmsfFR 

Jayo smi vyavasayo smi sattvam sattvavatamaham ] j 
Victory I am enterprise 1 am goodness of the Good L 

I am the Dice-play of the gambling, I am splen¬ 
dour of the splendid, Victory am I, Enterprise I am, 
goodness of the good am I. 

Vyavasdya: Lassen renders as “Perseverantia”; 
Burnouf as “Conseil”; Telang as “industry”. Sridhara 
explains it as the action of those who toil or make 
effort. 


(37) 


^ig^fTsfor qr^n^r sptsw: i 
Vrsnindm Vdsudevo ’smi Pdndavdnam Dhananjayahl 


Of the Vrsnis Vasudeva I am of Panda va’s Dhananjaya 

Munindm-apy-aham Vyasah kavinam-usana kavih 
Of the Sages too I Vyasa of poets Usana poet 


Of the Vrsnis I am Vasudeva, of Pandavas, 
Dhananjaya, of sages, too, I, Vyasa, of poets, poet 1 
Usana. 

Vasudeva —name of Krsna, his father’s name be¬ 
ing Vasudeva, a son of Sura, a chief of the Aryan 
tribes called Yadavas. 

Usana was the teacher of the Asuras or demons, 
(perhaps the aboriginal races of India). He is called 
‘the chief of the wise’ iri Bhagavata Purapa and was 1 
the tutor of Bali, the King of the Asuras. 

Verses from 21 to 40 seem to be interpretation of 
a later Writer who tried to explain in details and illu¬ 
strate the thought contained in Verses 19 and 20. 
Here Krishna, the Charioteer of Arjuna speaking to 
Arjuna says “I am Arjuna among Pandavas’ which is 
incongruous. 
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(38) 

^diHf ^r jfrfarfcJT fspftaBw i 

Dcvndo damayatdm asmi nitir asmi jigisataih 

The Rod of those who I am, the Polity I am Victory- 
punish seekers 

Wffj Wtnfcw JT^TFTr 5TPT 

Maunarh cai-va-smi guhyanam jnanaih 

Silence and too I am of silent things knowledge of 

II 

j ndnavatam-aham j| 

those who know I. 

* I am the Rod of those who punish, I am the Polity 
of the seekers of Victory, and, too, silence am I of 
things silent, knowledge I (am) of those who know. 

(39) 

«fr*f i 

C\ ' 

Yac-ca-pi sarvabhutandm bijam tadahamarjuna | 
That and also, of all creatures, the seed, that I, O Arjuna 
*T ^ftcT fk^T TJcT II 

Na tad-asti vina yat-sydn-mayd bhiitam caracaram !] 

Not there is without which exists ^ exists moving or not 

by me J moving. 

That also, O Arjuna, which is the seed of every 
being, am I; nor without me there exists anything 
moving or not moving. 

( 40 ) 

?rr^sfer f^fnrr jT %qr i 

Na-’nto-’sti mama divydnam vibhutinchl ^ui antapa f 

Not end. there is of me of divine pervading O Arjuna! 

powers 
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irq- g;|5Rf: sfacft *PTTII 

Esa tuddesatah prokto vibhuter-vistaro maya j| 

This, to thee as declared, of powers, extent, by me 

examples, 

There is no end of my divine pervading powers, 
O Arjuna! what by me has been declared to thee as 
examples (are) my powers extent. 

(41) 

gnr i 

Y ad-yad vibhutimat sattvam srimad-urjitam eva va \ 

Whatever, endowed, power being with grace \ too and 

vigour J 

Tad-tad evd 1 vagaccha tvarh mama 

That this, too know thou my 

r ii 

tejorh’sasambhavam || 
splendour-spark-sprung. 

Whatever being is endowed with power, grace 
and also vigour, know thou that this is sprung from 
a spark of my splendour. 

(42) 

amr f% 5 tt^t i 

V9 ° 

Athavd bahunai tena kim jnatena tava-rjuna | 

Or by this long, what, by knowing, to you O Arjuna! 
f^RTT^fir? 3TWII 

Vistabhya 'ham idam krtsnam ekdmsena sthito jagat |] 

Support I this entire by one part pervading 

universe. 
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Or what is it to you by knowing this long (lessons 
O Arjuna! I support this entire universe pervading 
it with one part of myself. 

N , C\ 

Iti Srimad-Bhagavadgita-Vibhutiyogo ndma 

Thus in the Bhagavadgita, this is the Pervading Power, named 

ssnftsezm: II 
dasamo ’dhyayah || 

tenth Chapter 

Thus in the Bhagavadgita, this is the Tenth 
Chapter named Union Through Pervading Power. 
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3T3PT 33T5T 

Arjuna uvdca 

Arjuna said: 

(i) 


Mad-anugrahaya paramam 
As favour to me supreme 

guhyarh-adhydtmasarhjnitarh 
mystery called Essential Self 

qrWtfrT ift^rsT ft# II 

Yat-tvyo-ktam vacas-tena moho ’yam vigato mama l| 

What by you has ^ words delusion is mine, 

been said J^by them this destroyed, 

As favour to me, the Supreme Mystery called 
Essential Self has been declared by you; by thy 
words my delusion has been destroyed. 

( 2 ) 

% TjrTRr sTcft ft rereft i 
Bhavtipyayau hi bhutanam srutau vistaraso rnayd | 

Origin and indeed of beings heard in full by me 
destruction 
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Tvattah kamalapatraksa mahatmyam api 
From thee O Lotus-eyed majesty also 

m&pm II 
ca ’vyayam |i 
and imperishable. 

The origin and distruction of beings is heard by 
me in full from thee O Lotus-eyed! and also thy im¬ 
perishable majesty. 

Mahatmyam: Lassen and Burnouf translate it as 
“Magnanimitas”; Thomson as “greatness”; Dr. Lorin- 
ser as “Majestat”. It refers to the greatness described 
in the preceding Chapter. 


(3) 

Evam-etad-yatha 'ttha tvam-dtmdnam paramesvara | 
Even this as described thou thyself O Highest Lord 

% FTjfaspi jwTtht ii 

Drasfum-icchami te rupam-aisvararh purusottama I 
To behold I crave that form as Lord Person Supreme. 

O Highest Lord! even as thou describest thyself, 
so I have to behold that form as Lord, O Person 
Supreme! 

(4) ' 

tptnr $nff i 

Manyase yadi tacchakyam mayd drastum iti, prabho | 

Thou if that is able, by me to see so O Lord! 
thinkest j 
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aftfWT rTrft it ref 11 

Yogesvara tato me tvam darsayatmanam-avyayain Ij 

Of Lord of *\ then to me thou reveal thy Self immutable. 
Power j 

O Lord! if thou thinkest that I am able to see 
that, then, O Lord of Power! reveal thou thy im¬ 
mutable Self to me. 

(Sribhagavan-uvaca) 

The Lord Spoke: 

(5) 

tRzr % ti 4 5Rrefts«r i 

Pasya me partha rupani sataio ’tha sahasrasah | 
Behold my O Partha Forms in hundreds and thousands 

sTHrfasrrfr foanfa =^ii 

Nanavidhani divyani nanavarnakrtlni ca jj 

Of various kinds divine various in colour, shape and. 

O Partha! Behold my forms in hundreds and 
thousands, of various kinds, divine, various in colour 
and shape. 


( 6 ) 

Pasy-adityan-vasun-rudran asvinau marutas-tathd \ 
Behold Sun-spirits, Radiant Lords, Lords of the Maruts as well 
destruction, the two Asvins 

vrr^r u 

Bahuny-adr?tapurvani pasya-scaryani Bharata || 

Many, never seen before behold marvels O Bharat*, 
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O Bharata! (Arjuna) Behold the Sun-spirits, 
Radiant Lords, Lords of Destruction, the two Asvins, 
Maruts, also many marvels never seen before, behold 
(now). 

The Adityas are the twelve solar dieties for the 
twelve months of the year. The Maruts are the storm 
gods, said to be created by Indra. 

The Asvins are the Vedic gods, where they are 
personified differently at different times. Yaska’s 
statement “Who are the Asvins? Some say the earth 
and the sky, some the sun and the moon, but the 
historians say they are two princes” leaves no doubt 
that their transfiguration as divine physicians was a 
later development. They were two princes well 
known, but the heroes were transformed into divi¬ 
nities and were made the sun, the moon, the sky 
and the earth at different periods. Long after 
Nirukta’s time they were made divine physicians, be¬ 
cause, Yaska, while admitting the earlier traditions 
of the gods, does not mention them as divine physi¬ 
cians. (See Women in the Vedic Age) 

( 7 ) 

'Wrfif'i TITO I 

Ihaikastham jagat-krtsnam pasya-dya sacaracaram | 

Here universe entire behold with moving and 

concentrated to-day unmoving 

*PT ^ II 

Mama dehe gudakesa yac-ca ’nyad draspum icchasi || 
My in body O Gudakesa what and else to see desirest. 

O Gudakeso! (Arjuna) behold in my body to-day 

concentrated here the entire universe, with moving 
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and unmoving (objects) and whatever else thou 
desirest to see. 


( 8 ) 

5 *rr i 

Na tu mam sakyase drastum anenai 'va svacaksusd 1 

Not but me be able to see by these only with your 

own eyes 

fas# ^Tfo- ^ =BT5T: Jr tfpTfcsrTR II 

O "N 

Divyam dadami te caksuh pasya me yogam-aisvaram j! 
Divine I give to thee eyes, behold my power as Lord. 

But you, with your own eyes, cannot be able to 
see me only by these eyes; I give thee divine eyes; be¬ 
hold my Power as Lord. 

(Saiijaya uvaca) 

Sanjaya said: 

(9) 

tTjrij^T Tm RSRTtifarct ffc I 

Evam-uktva tato Rajan mahayogesvaro Harih \ 

So saying then O King great-Power-lord Harih 

wptTRrar qr*rfa ttr ii 

Darfoyamasa Parthaya paramam rupam-aisvaram || 
Revealed to Partha Supreme Form as Lord. 

Then O King! so saying, Hari, Lord of Great 
Power, revealed to Partha (Arjuna) his Supreme Form 
as Lord, 
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( 10 ) 


30T3T I 

> O > 

Anekavaktra-nayanam-anekad-bhuta-darsanarh | 

Of many months, eyes, of many marvellous visions 

foamrrH ftan#^€Rrnr«nT n 

•o > 

Anekadivydbharanam divyaneko-dyatayudham || 

Many divine ornaments, divine many uplifted weapons. 

Many mouths and eyes, many marvellous visions, 
many divine ornaments, many divine uplifted 
weapons. 


(ID 



Divyarndlyambaradharam ' 


divyagandhdnulepanarh ! 


Celestial-garlands-raiments with celestial 

clad in perfumed-ointments 

refasiwr f^rarr^JTii 

Sarvascaryamayam devam anantarh visvatomukham || 


All-mervellous resplendent, infinite facing every way. 


Clad in celestial garlands and raiments, with 
celestial perfumed ointments, the all-marvellous, 
resplendent Infinite, facing every way. 


( 12 ) 

Divi suryasahasrasya bhavedyugapad-utthita | 
In the sky, suns-thousands, of it were at once to rise 
HT: HI' HTRHTHHrPT HflcHH: II 

Yadi bhah sadrsi sa syad-bhasas-tasya mahdtmanah || 

If blaze like that would be splendour mighty one. 

of that 
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If thousands of Suns were to rise at once in the 
Sky and blaze that would be like the splendour of 
that mighty one. 

(13) 

c rere qr s pidbcM srfsrvrw^nT^srr i 

Tatraikastham jagatkrtsnam pravibhaktam-anekadha j 

There Universe entire divided into many parts 

concentrated 

Apaiyad-deva devasya sarlre Pandavas-tada |j 
Saw of the god of gods, in body, Pantfu’s son then. 

Pan^u’s son, then, saw in the body of the god of 
gods, entire universe concentrated there, divided into 
many parts. 

(14) 

r f^rcrriwt fstftar srspt: i 

Tatah sa vismayavisto hr^faroma Dhananjayali j 

Then he filled with wonder with hair Dhananjaya (Arjuna) 

astir, 

Pranamya sirasd devam krtdnjalir-abha$ata || 

Bowing, his head, to the god with folded hands said. 

Then Dhananjaya (Arjuna) filled with wonder, 
with hair astir, bowing with his head to the god, with 
folded hands said: 

anfa (Arjuna uvdca) 

Arjuna spoke: 

(15) 

«rc*Tf*r fcrter* fcr 
Pasyami devams-tava deva dehe 
I see, all gods in thy O god body 
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qsrfePTT 

sarvdms-tatha 

All likewise 


bhutavisesasamghdn 

beings-diverse-hosts 


?rp?f<rr*fr$r m&rtRW 

Brahrnanam-isam kamaldsanastha - 
Brahma the god on the lotus-seat seated 


jTqfcsr fe&m n 

CO > 

mrsims-ca sarvdn-uragavis-ca divyan ’j 


Seers and all snakes and divine. 


I see, O Lord, in thy body all gods and likewise 
all diverse hosts of beings, the god Brahma seated on 
his lotus-seat, and all seers, and snakes divine. 


( 16 ) 

3#3T 
Anekabahudaravaktra netram 
Many arms bellies faces eyes 

'rwrfrr B-#cfts^vwPT i 

•s 

pasyami tvam sarvato ’nantarupam '• 

I see thee on all sides infinite in form 

Na-ntam na madhyam na pnnas-tavd-dim 
No. end no middle nor again thy beginning 

pasyami vttvesvara visvaruparh j| 

I see O Universal Lord, Universal Form. 

With may arms, bellies, faces (and) eyes, I see 
thee on all sides infinite in form; no end, no middle 
nor yet thy beginning I see, O Universal Lord, Uni¬ 
versal Form! 
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(17) 

=srfa*f =ar 

Kirltinam gadinam cakrinam ca 

With crown mace disc and 

%3fmf5T mm | 

tejordsim sarvato diptimcintam 1 

A mass of glow, on all sides gleaming 

q^ifa c=rr swr- 

Pasydmi tvam durniriksyam samantnd - 

I see thee hard to look upon round about 

^TPT^r^feJTirTr^m; n 
diptanalarkadyutimaprameyam |j 
Burning fire, sun’s radiance, incomprehensible. 

With crown, mace, disc, a mass of glow gleaming 
on all sides, I see thee; hard to look upon, radient as 
the burning fire, sun’s radiance on every side incom¬ 
prehensible. 

( 18 ) 

?5PT$Tr 7T7 

Tvam-ak$aram paramam veditavyam 
Thou Imperishable Supreme to be known 

cSPTCT 7 1 f77T771 

Tvam-asya visvasya param nidhanarh || 

Thou of this Universe supreme resting-place 

Tvam-avyayah Sa&vata dharma-gopta 
Thou changeless eternal law’s guardian 

JWt Tcft % II 
sandtanas-tvam puru?o mato me || 

Everlasting thou Person deem I, 
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Thou art Imperishable, the Supreme to be known, 
thou art the Supreme resting-place of this Universe, 
thou art the changeless guardian of Eternal Law. I 
deem, thou art the Everlasting Person. 

( 19 ) 

Anadimadhyantam anantaviryam 
With no Beginning, Middle, End Infinite, might 
jwwii i 

ananta bdhum sasisuryanetram | 


Infinite 

arms Moon, sun thine eyes 

qwfa 

^rr 


Pasyami 

tvam 

diptahutcLsavaktram 

I see 

thee 

kindled as fire thy face 


svatejasa visvam-idam tapantam || 

By own radiance world this dost give heat. 

I see thee with no beginning, middle, end, infinite 
in might, with infinite arms, with the Sun and Moon 
for eyes, with face glowing as fire. Thou dost give 
heat to this World by thy own radiance. 

( 20 ) 

ff 

Dyavd-prthivyor-idam-antaram hi 
Of heaven earth this space between 

3in<<f i 

vyaptam tvayaikena disas-ca sarvdh | 

Pervading by Thee alone directions and all 
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Dr&vadbhutam rupam-ugram tave-dam 
Seeing this marvellous form terrible of thine, this 

loka-trayam pravyathitam mahdtman || 

Worlds three shudder O mighty one. 

This space between heaven and earth is pervaded 
by thee alone, also all the directions; seeing this mar¬ 
vellous, terrible form of thine, the three worlds 
shudder, O mighty one. 

( 21 ) 

anft c3t fasrfar 

Ami hi tv dm surasamgha visanti 
These verily to thee hosts of dieties enter 

sn^rwrt *Frf% i 

Kecid-bhitah pranjalayo grnanti | 

Some in fear with folded hands bend to thee 

Svastityuktvd maharsisiddhasamgJidh 

‘All hail’ crying great sages 

perfected ones in hosts 

stuvanti tvdih stutibhih pu§kaldbhilj, || 

Adore thee by hymns of abounding praise. 

Unto thee these hosts of gods enter; some in 
fear bend to thee with folded hands; crying “All 
Hail” Great Seers and Perfect Ones praise thee in 
hosts with hymns of abounding praise. 
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Puskaldbhih: Lassen renders as “Hymnis perpul- 
eris”. Sankara explains as Sampurna or full, com¬ 
plete. Burnouf renders as “dans de sublimes 
contiques”. 

( 22 ) 

Rudradityd vasavo ye ca sadhya 

The Rudras, Adityas Vasus those and Sadhyas 

Visve ’svinau mariitas-cosmapas-ca | 

Vlsvas-Asvins Maruts heat-drinkers and 

Gandharva-yak?asura-siddha-sarhgha. 

Gandharvas yak$as demons siddhas hosts of 

r^r n 

viksyante tvaiii vismitas-caiva sarve l| 

Gazing on thee astonished and as if all. 

The Rudras, (Spirits of Destruction), the Adityas 
(Spirits of the Sun) the Vasus (the Radiant gods), 
the Sadhyas (Spirits of the Sky), the Visvas (the 
lesser Gods), the Asvins (the two Horsemen), the 
Maruts (the Storm-Lords), and the manes (heat- 
drinkers) and the hosts of Gandharvas (Celestial 
Choir), Yak§as (goblins), Asuras (the Devils) and Sid- 
has (perfect ones)—gaze at thee with wonder. 

( 23 ) 

Rupam mahatte bahu-vaktra-netram 

Form great thine with many mouths, eyes 

mahabaho bahu-bahu-rupadarh | 

O mighty-armed many arms, thighs, feet 
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Bahudaram bahudamstrtikar&lam 
With many bellies, many teeth, terrible 


4^37 

c > 

drstvd lokah 
Seeing the worlds 


!T^f3^r??TqT|*T II 
pravyathitds-tathd-ham 
quake so I. 


Beholding thy majestic form with many mouths, 
eyes, with many arms, thighs, feet, with many bellies, 
terrible with many teeth, the worlds quake, so do I. 


(24) 

?r>TPT5f 

c 

Nabha§prsam diptam-anekavarnam 
Touching the sky, gleaming with various hues 

vyattananarh diptavisdla-netrarh | 

With open mouth large glowing eyes 
5r5q-f«r?n^TTTrTrT 

c > 

Drtfva hi tvdrh pravyathitantaratma 
Seeing verily Thee trembles inner Self 

?nr =4 fawhi 
Dhrtirh na vindami samam ca visno jj 
Steadiness not find peace and O Vi§nu 

O Vi§nu! seeing thee touching the sky, gleaming 
with various hues, with open mouth, large glowing 
eyes, my inner Self trembles, I find not steadiness 
nor peace. 
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( 25 ) 

^ ^ wrf:r 

Damtfrakartilani ca te mukhani 
With tusks terrible and thy mouths 

c > 

drsfvaiva kdldnalasamnibhdni | 

Seeing as Time’s flames enveloping 

foft ^ 3TH ?r ^ SPT 

Diso na jane na labhe ca sarma 

The quarters not know not find and happiness 

snfte ^nfspror u 

prasida devesa jagannivasa || 

Be gracious O Lord of the gods, Refuge of the World! 

Seeing thy mouths with terrible tusks, as times 
(Death’s) enveloping flames, I know not the quarters, 
nor find happiness, O Lord of the gods! Refuge of the 
World! be gracious! 

( 26 ) 

3T*ft ^ rtf 5?TT: 

Ami ca tvam dhrtarastrasya putrah 

These and to thee of Dhrtarastra's eons 

sarve sahai-vd-vanipalasamghail}, | 

All with together King’s hosts 

?>r: CT rc gw wft 

bhi$mo dronah sutaputras-tatha-sau 
Bhl$ma Drona Charioteer’s son yonder 
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sahasmadiyair-api yodhamukhyaih j| 

With our also chief-warriors 

To thee, all these sons of Dhrtara$tra, together 
with hosts of kings, Bhl§ma, Droiia, and younder son 
of the charioteer, also with our chief warriors. 

Sutaputra: son of a charioteer, refers to Kanja, 
the King of Anga or Orissia. He was supposed to be 
the son of Pritha before her marriage with Pandu, 
and was drifted in a basket in the river by Pritha. 
Nandana, the Suta or Charioteer of Dhritara?(ra 
picked him up and as he was childless brought him 
up as his son, hence he was known as Suta-putra. 

( 27 ) 

JFfJTTfar % c^TPrrorr fcrerfcr 
Vaktr&ni te tvaram&na visanti 
To the mouths, they hasten to enter 

damstrakaralani bhayanakani | 

With terrible tusks, inspiring fear 

o 

Kecid-vilagnd dasanantare?u 
Some caught between the teeth 

samdfsyante curnitairuttamangai h || 

Are seen with heads crushed. 

They hasten to enter the mouth terrible with 
tusks, inspiring fear; some are caught between the 
teeth, (and) are seen with heads crushed. 
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( 28 ) 

*T«JT 5T#f*ri ^ftSi^NT: 

Yatha nadmam bahavo 'mbuvegah 
As of rivers many torrents 

*rtr?trarTfr>T*n 

O O 

samudrameva-bhimiikha dravanti j 
To the Ocean only, towards flows 
cWT 

Tathd tava-mi naralokavira 
So thy these heroes of the World of men 

fasrfcr u 

visanti vaktrdiiy-abhivijvalanti || 

Enter mouths blazing. 

As the many torrents of rivers flow towards 
the ocean only, so these heroes of the world of men 
enter thy blazing mouths. 

( 29 ) 

qror reter srarrwr Md^rr 
Yatha pradiptam jvalanam patangd 
As to lighted fire the moths 

fasrfar Jrren*r 

visanti nasaya samrddhavegdh | 

Enter for destruction with speed increased. 

msrnr fasrfcr 

Tathai 'va nasaya visanti loka-stava’ pi 
So also for destruction enter the worlds In thine also 

^srrfar sr*r3t*rT: 

vaktrdni samrddhavegdh || 

to mouths with increased speed. 
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As the moths enter with speed increased the 
lighted fire for destruction, so also the worlds enter 
with increased speed thy mouths for destruction. 

(30) 

Lelihyase grasamdnah samanta- 

Licking up devouring around 

llokdn-samagran-vadanair-jvaladbhih \ 

Worlds all with mouths flaming 

Tejobhirapurya jagat samagrarh 

By rays filling world entire 

srrr<Tf% facon 


bhdsas tavo ’grah pratapanti visno ' 

Radiance, thy fierce scorch O Visnu! 

O Visnu! Licking up all the worlds around, de¬ 
vouring them with flaming mouths, by rays, filling 
this whole Universe, scorch it with thy fierce radiance. 


(31) 

Akhyahi me ko bhavan-ugrarupo 
Tell indeed me who thou (art) with dire form 

namo ’stu te devavara prasida ! 

Salutation to thee chief of gods be gracious 





Vijnatum icchami bhavantam adyam 
To know I desire thee the Primal one 
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na hi prajanami tava pravrttim 11 

Not indeed I understand thy coming forth to action. 

Tell me indeed who thou art with so dire a form? 
Solutions to Thee, chief among gods; be gracious. I 
desire to know thee as the Primal one. I understand 
not thy coming forth to action. 

Pravrttim: going forth either in action or being. 
Lassen renders as “Haud presagio equidem quidnam 
pares”; Telang as “Thy deeds I understand not”; Sri- 
dhara and Sankara interpret it as Cestd, movement, 
action. 


( Sribhagavan-uvaca) 

The Lord spoke: 

Kalo’smi lokaksayakrt-pravrddho 
Time (Doom) I am, world-destroying, grown mature 


(32) 


SRJrr: I 

lokdn samahartum-iha pravfttah ] 

Worlds in subduing here engaged 

^sPr ?srr * i 

jrte’pi twain na bhavi§yanti sarve j 
Without even thee not shall be all 

qswfPTcrr: zftsnril 

Ye ’vasthitalj. pratyanike?u yodhah || 

Those stationed, in the opposite ranks, warriors 
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Time am I, that comes to destroy worlds, grown 
mature, engaged here in subduing the world. Even 
without thee, all the warriors stationed in the oppo¬ 
site ranks shall not be (exist). 

Kala: time, means also Death. Lassen and 
Burnouf translate it as ‘time’, Thomson as ‘Death’. 
In the Atharva-Veda Kala is a god and hymns are 
sung to glorify Kala. Vishnu Purina describes Time 
as a portion of Hari (V.6). Anand explains it as 
‘death’. Sridhara too is of the same opinion. 

(33) 

o 

Tasmat-tvam uttistha yaio labhasva 

Therefore thou arise glory gain 

f^TT TFJq- I 

jitvd satrun-bhunksva rajyam samrddham | 
Conquerring foes enjoy sovereignty prosperous 

ftrfcTT: 

Mayai’vai-te nihatah purvam-eva 
By me alone they, are slain before even 

nimittamatram bhava savyasacin || 

Occasion only be O left-handed bow-nun. 

Arise therefore! gain glory, conquering the foes 
enjoy prosperous sovereignty. They are already 
slain alone by Me; only be thou the occasion, O left- 
handed bowman! 
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(34) 

sft°T ^ ^ ^ 

Dronam ca bhlsmam ca jayadratham ca 

Drona and Bhisma and Jayadratha and 

cT^TT'^Tf'T ^ jfmrTR I 
karnarii tathanyani ca yodhavirdn | 

Karna also other and warriors mighty 

Maya hatdms-tvam jahi ma vyathistha 
By me, are slain thou kiilest, don’t be dismayed 

TW ’T'ToTT'T II 

yuddhasva jeta si rane sapatnan |j 
Fight shalt conquer in battle thine enemies. 

Drona, Bhisma, Jayadratha, Karna and other 
mighty warriors are slain by me; slay thou, be not 
dismayed. Fight! thou shalt conquer thy foes in the 
battle. 

(Sanjaya uvaca) 

Sanjaya spoke: 

(35) 

Etac-chrutva vacanam kesavasya 
These hearing words of Kesava 

krtanjalir-vepamdnah kirltl | 

With joined palms trembling, kiriti (Arjuna) 

f>wf 

Namaskrtva bhuya eva-ha krsnam 
Bowing down again thus said to Kri^ 
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^fr^ficT: n 

■N 

Sagadgadam bhitabhitah pranamya j| 

With faltering, with great fear, prostrating. 

Hearing this word of Kesava, Kiriti (Arjuna) 
trembling with joined palms, bowing down again 
and prostrating with great fear, said to Krsna with 
faltering (voice). 

3F3pr^rr? 

o 

(Arjuna uvaca) 

Arjuna spoke: 

(36) 






Sthnne 

Hrsikesa 

tava 

prakirtya 

Justly 

0 Hrsikesa 

thy 

in glorifying 


jagatprahrsyaty-anurajyate ca | 

The world is moved to joy to love and 

Tsrtfa- -jffrrrf^r fort sr^rfar 

Raksamsi bhitdni diso dravanti 

The Raksasas terrified in directions are running 

sarve namasyanti ca siddhasamghuh |j 
All are bowing down and hosts of perfected ones. 

Justly is the universe moved to joy and love in 
thy glorification, O Hrsikesa! The Raksasas (monsters) 
run away in all directions in fear and all hosts of 
perfected ones bow down to thee. 
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(37) 



S’ 

5T 


Kasmac-ca 

te 

na 

nameran-mahatman 

Wherefore and 

they 

not 

should do reverence, 




O Mighty One 



gariyase 

brahmano-py-adikartre | 

Greater 

than Brahman even, 


the 

First 

Creator 

3T^ 




Ananta 

devesa 


jagannivdsa 

Infinite Lord of gods 


Abode of the Universe 


JJcTII 

tvamaksaram sadasattatparam yat || 

Thou imperishable Being, not-being, that. 

and what is beyond 

O mighty one! wherefore should not they do re¬ 
verence to thee, the First Creator, greater even than 
Brahman Infinite Lord of gods, Abode of the Uni¬ 
verse, thou Imperishable, the Being and not-being and 
what is beyond that. 

Sadasattatparam yat: Lassen renders it as “Enti et 
non-enti quod subest”; Thomson as “The existing and 
non-existing, that which is supreme”; Telang as: 
“That which is That which is, not, and that what lies 
beyond.” 


Tvam-adidevah 
Thou art First of Gods, 


( 38 ) 

5^sr: jrrir- 

purusah puranas- 
the Person Ancient 
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f^Tf* 7?; f77PT7 I 
Tvarh-asya visvasya param nidhanam j 

Thou of this Universe Supreme resting place 

tfrrfar %er ^ err ^ ‘*m 

vetta-si vedyam ca param ca dhama 

Knower that which is and Supreme and Abode 
thou art, to be known 

r^rr arer f^pRar^Tii 

tvayd tatam visvamanantardpa j 
By thee, pervaded, Universe, Infinite in form. 

Thou art the First of gods. Person Ancient, the 
Supreme Resting-place of this Universe; thou, the 
knower and that which is to be known, and the Sup¬ 
reme Abode. O Infinite in Form! by thee is pervaded 
this Universe. 

(39) 

Vayur yamo ‘gnir Varunah saiahkah' 

Vayu Yama Fire Varuna the Moon 

Prajapatis-tvam prapitamahasca | 

Prajapati, thou art the great-grandfather and 

T*Tt 

Namo namaste’Stu sahasra-kftval ,jt 
Reverence reverence to thee a thousand times 

5 ^ frtft 5=nr^% it 

punas-ca bhuyo’pi namo namaste || 

Again and again yet reverence reverence to thee. 

R—XT 
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Vayu (god of wind) Yama (god of death) Fire-god, 
Varuna (the god of the sea) and the Moon, the Praja- 
pati the great-grand-father of all, Thou art; rever¬ 
ence, reverence to thee a thousand times, and yet 
again and again reverence, reverence to thee. 

Prajapati: Lassen renders it as “Animantium 
sator”; Ananda explains “as the great father of all the 
world.” Taitt. Samhita (vii, 1, 5) says “The Universe 
was formerly water. On it Prajapati, becoming wind 
moved. He created Gods, Vasus, Rudras and Adityas.” 

(40) 

*r*r: 

Namah purastad-atha prsthatas-te 
reverence in front, then from behind to thee 

tTcr I 

Namo’stu te sarvata eva sarve j 

reverence to thee from all sides, also, All 

AnantaviryamAtavikramas-tvam 
boundless in power, measureless in might thou (art) 

*TJTrc5ftfa tRTtsftr rn: || 

Sarvam samdpnosi tato’si sarvah 1 i 

all thou dost fill therefore art thou all. 

Reverence to thee from before and behind; rever¬ 
ence to thee from all sides, O All! thou art boundless 
in power, measureless in might; thou dost All all; 
therefore art thou All. 

(41) 

Sakhe-ti matva prasabharh yad uktam 
Comrade as thinking in rudeness whatever was said 
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' # ?nuTT g g i 

He krsna he yadava he sakhe-ti j 
O Krsna O Yadava O Comrade 
3T3|T?mT ^ 

Ajdnatd mahimdnam tave-dam 
not knowing majesty thine this 

w srercren'm srrfan 

Maya prarnddat-pranayena va’pi || 

by me in negligence, in love or even. 

Thinking thee as Comrade whatever was said by 
me in rudeness saying “O Krsna, O yadava! or O com¬ 
rade”, not knowing this thy majesty, in negligence or 
even in love. 

( 42 ) 

frfsfa 

Yac-cd-vahdsdrtham-asatkrto-asi 

whatever by way of jest, disrespect has been shown 



Vihara-sayyasana-bhojane?u 
while playing, lying, seated or while eating 

Eko ’thavd py-acyuta tatsamaksam 

alone or also O Acyuta in the presence of others 
rfrsnir# cqrmprsrim u 

Tat - k$amaye tvam-aham-aprameyam 11 
that forgiveness I pray Thee I incomprehensible. 

Whatever disrespect has been shown to thee in. 
jest while playing, lying, sitting or eating alone or 
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in the presence of men—for all this O Acyuta! I 
crave thy forgivness (thou) incomprehensible. 

(43) 

farTTfrr rf&KV ^TT^-T^r 

Pitasi lokasya cara-carasya 

father art thou, of the world of the moving and the stationery 

Tvarh-asya pujyas-ca gurur-garlyan ' 

thou, of this, object of worship, and, master, revered. 

Na tvatsamo-sty-abhyadhikah kuto-nyo 

not, thy equal, there is, one greater, than, how another 
^n^^scxrsrfrnrsrvrR: n 
Lokatraye-py-apratimaprabhavah j| 

in the three worlds, even, whose power has no rival. 

Father art thou of this world, of the moving and 
unmoving; thou art to be worshipped, its revered 
master; none thy equal there are; how, then, could 
there be a greater (one) in the three worlds, o thou, 
of unrivalled power! 

Gururgariyan: Some MSS have ‘gurorgariyan’; 
the Calcutta ed, the text of Madhusudana and some 
other MSS have ‘gurur’ which means a ‘teacher’. 
Thomson translates it “than that Guru himself” mean¬ 
ing Brahma; Sridhara’s Commentary has “guror” but 
in the text it is “gurur” and explains it as ‘gurutara’ 
= more venerable. He says “Thus there is no other 
in the three worlds who is equal to thee in greatness.” 
(C/o, Rel. Sects of the Hindu p. 63). 
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Manu II 233 has the following: “By reverencing 
mother one gains this world; by reverencing father, 
the intermediate world and by constant attention to 
his guru the World of Brahma (the highest heaven).” 

(44) 

Tasmat-pranamya pranidhaya kdyam 
Therefore, bowing down, prostrating the body 
SRTK# ,;^TRffff5rtff^r*T I 

Prasadaye Tvam-aham-lsamldyam j 
Pray for grace thee I the Lord adorable 

fafo 3^ ?T#er RW 
Pite’va putrasya sakhe-va sakhyuh 
as father, son, as comrade, of comrades 

fsrr: fspriwfa- tT *TTSfr II 

Priyah priyaydrhasi deva sodhum j | 
as lover to beloved is O god bear with me. 

Therefore, bowing down, prostrating the body, 
I pray for Grace, I adore thee, O god adorable! as 
father to the son, as comrade to the comrade, as lover 
to the beloved, so bearest thou with me O Lord. 

(45) 

ffhcftsfar scest 

Adr&a purvarn hr$ito-smi drsf.vd 

what was never delighted, seeing 
seen before, I am, 

*sr srsrfaw % i 

Bhayena ca pravyathitam ma.no me 
with fear and quakes mind mine 
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5T59T 

Tad-eva me 

the other also, to me, 

rate ^ 

Prasida devesd 


darsaya devarupam 

show, 0 divine form (of thine) 

swfsnrrc n 

jagamiivdsa i 


be gracious lord of gods, Home of the Universe. 


Seeing what was never seen before, I am delight¬ 
ed, my mind trembles with fear; so show me also the 
other form, O Lord! be gracious, Lord of gods and 
Home of the Universe! 


(46) 


frtffejT »Tfw ^fcT- 
Kiritinam gadinaiii cakrahastarh 
with crown, with mace, with disc in hand 

Icchami tvam drastum-ahaiii tathai-va 
I wish thee to see I even as before 

Tenai-va rupena caturbhujena 
so by that Form by lour-armed 

Sahasra-baho bhava visvamufte || • 

O thousand armed, be, O Universal form. 

With crown, with mace, with disc in hand, I wish 
to see thee even as before; so take on that four-armed 
form, O thousand-armed! O Universal Form! 
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'O 

(Srlbhagavdn-uvac a) 
The Lord spoke. 

( 47 .) 



S1WT 


Maya 

prasannena 

tavarjune-dam 

by me, 

by me pleased 

to thee, 0 Arjuna! this 



<r?T?mTcwmT^ i 

Rupath 

paravi 

darsitam-atmaydgat 

form 

Supreme 

is shown 



by my own power 


Tejomayam visva m-anantam-adyam 
luminous universal, infinite primal 

Yan-me tvadanyena na drstapurvam \; 
which, of me but thee none has seen before. 

This supreme form is shown to thee by me O 
Arjuna, who am pleased, and by my own power:— 
bright universal Infinite, primal, which none but thee, 
has seen before. 


( 48 ) 

Na vedayajnddhyayanair-na danair 
not by Vedas, sacrifice, study neither by alms-giving 

Na ca kriyabhir-na tapobhir-ugraih | 
not even by rites nor austerities — severe 
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trqrFT; 5m 3T2 I 

Evarhrupah sakya aham nrloke 
this form able I in the world of men 

3T*£ II 

drastum tvadanyena kuruprcivira || 
to be seen, no other but thee 0 Kuru-hero! 

Neither by Vedas, sacrifice, study, nor by alms¬ 
giving, even not by rites, nor by severe austerities, I 
am able to be seen in this form in this world of men 
by no other but thee, O hero of the Kurus! 

(49) 


*rr h aprr *rr ^ 

Md te vyatha mn ca vimudhabhavo 

not thou tremble, not and, be bewildered 


FT 

C. *N 

Drstva rupam 
on seeing the form 


c ’s 

ghorarnidrh-mame-dam j 
terrific, mine, this 


sifanff: sfrenr^rr: <pr?«r 

Vyapetabhih. Pritamanah punas-tvam 
Free from fear, with gladdened heart, again thou 


rr^r sptot 11 

Tad-eva me rupam-idam prapasya • 
that other my form this behold. 


Do not tremble, and do not be bewildered on see¬ 
ing this terrific form of mine. Free from fear, with 
gladdened heart, again thou behold this other form 
of mine. 
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(Sanjaya uvaca) 

Sanjaya said. 

( 50 ) 

TfjrspT 

Ity-arjunam Vasudevastatho’ktva 
so to Arjuna son of Vasudevas so saying 

W' ?5PTTRT*r I 

c 

Svakarii rupam darsaydmdsa bhiiyah j 

his, own Form revealed again 

Asvdsayd-mdsa ca bhitam-enam 

consoled and, terrified one 

^<TT <FT: II 

Bhutvd punah saumyavapur-mahatma 

Being again handsome body, the mighty one. 

So saying the son of Vasudeva (Krsna) revealed 
again his own form and consoled the terrified one by 
taking over again his own handsome body (form)—the 
mighty one. 

3T3far 

(Arjuna uvaca) 

Arjuna said. 

( 51 ) 

ITT^ cT3* srfaf vjf^nbr I 

Drstve ’dam mdnu§avr rupam tava saumyam jandrdana j 
beholding this human Form thy handsome, O Janardana 
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srfrfa *rt: ii 

Idanim-asmi samvrttah sacetdh prakrtim gatah || 

now I am collected in mind to normal have come 

state 

Beholding thy handsome human form again O 
Janardana! Now I am collected in mind and am in 
normal state. 

'O 

( Sribhagavan-uvaca) 

The Lord said. 

(52) 

Sudurdarsam-idam rupam drstavan-asi yan-mama ■ 
very hard to behold this Form thou hast seen that of mine 
5T37 3TRTW factf ^FT3>rf3ST'T: II 

D eva-apy-asya rupasya nityam darsana-kanksinah I : 
gods even of this Form daily to see are anxious. 

Very hard to behold is this Form of mine thou 
hast seen; even the gods are anxious to see this form 
daily. 

( 53 ) 

^ <mrr * 

Naham vedair-na tapasa na ddnena 

not I, by Vedas, not by meditation, nor by charity, 

na ce-jyaya | 

nor and, by 
sacrifice 
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Sakyam evamvidho dra$\um dr$tavan-asi 
be able, in such a way to see you have seen 

*rr II 

main yathd !l 


Not by Vedas, not by meditation nor by charity 
and neither by sacrifice can I be seen in such a way 
as thou hast seen me. 

( 54 ) 


VT^TT 3PR 

Bhaktyd tv-ananyaya sakyam 

by devotion, only, by unswerving. be able, 

3TfJr#fws3T?r i 

aham-evamvidho-rjuna 

I in such a manner O 
Arjuna! 

IT ^ 

Jnatum drstum ca tatvena prave?tum ca 
to be known, seen, and, in truth, to be entered and, 

TOT? II 
parantapa !| 

O Parantapa. 

O Arjuna! only by unswerving devotion I can be 
known, seen truly and entered in such a manner, O 
Parantapa (Arjuna). 


*T^T3tT: I 

Matkarmakrn-matparamo madbhaktah sangavarjitah 

my work, who does, me as goal, my votary, free from 

attachment 
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7: fr JTFffir 

Nirvairah sarvabhutesu yah sa mam-eti 

void of enmity to all creatures, who he, to me comes 

TT^T II 
pandava || 

O Son of Paruju. 

He who works unto me, with me as goal, my 
votary, free from attachment, void of enmity to all 
creatures, he comes to me, O son^of Pantfu! 

. 

Hi Srimadbhagavadgita . Visvarupayogo 

Thus in the Bhagavadgita — Vision of the Universal Form. 

3TWfn^>seqT!T: II??II 
n&mai-kadaso-dhyayah |j 11 jj 

known as the Eleventh Chapter 

Thus in the Bhagavadgita—this is the Eleventh 
Chapter known as Vision of the Universal Form. 
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3T3FT 

(Arjuna uvaca) 

Arjuna said. 

( 1 ) 




Evam 

satatayukta ye bhaktas-tvdm paryupasate 

thus, 

ever controlled, who, of devotees, thee worship 




Ye 

ca-py-akvaram-avyaktam 

tesarii ke 

who, 

and, also, Imperishable, 

of these which 


unmanifest 




zfNlfdrlHl: 1 


yogavittamah || 
most versed in Yoga? 

Of devotees who thus worship thee, ever con¬ 
trolled, and also who (worship) the Imperishable, un¬ 
manifest,—of these which are more versed in Yoga? 

WTH3T* 

'O 

(Sribhagavan-uvaca) 

The Lord spoke. 

( 2 ) 

Mayy-ave&ya mano ye mam nityayilkta updsate \ 
on me fixing mind who me, ever controlled worship 
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<TTJIT7rTr# *T JTcTT: II 

Sraddhaya parayo-petas-te me yuktatama matd ifi I! 

with faith supreme by me masters of \ deemed, 

endowed they control J 

They who worship me ever-controlled fixing 
their mind on me, endowed with supreme faith, 
(they) are deemed by me as masters of Control. 

( 3 ) 

Ye tv-aksaram-anirdesyam-avyaktam paryupdsate j 
who, but, the Imperishable, undefinable, unmanifest, worships 

Cs 

Sarvatragam-acintyam ca kufastham-acalam - 

omnipresent, unthinkable, and who dwelleth the firm, 

on high, 

II 

dhruvami\\ 

the constant. 

Who worships the Imperishable, undefinable, un¬ 
manifest, the omnipresent, unthinkable, who dwells 
on high, the firm and the constant. 

( 4 ) 

Samniyamye-ndriyagrtimam sarvatra samabuddhayah | 
holding in check all the senses everywhere, equal in Judgment, 

% *rrJrsr Tan ii 

Te prdpnuvanti mwm-eva sarvabhutahite ratah || 

they obtain me alone in the welfare of rejoice. 

pll beings 
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Holding in check all senses, equal in judgement 
everywhere, they, who rejoice in the welfare of all 
beings, alone can obtain me, 

( 5 ) 

Kleso-’dhikataras-te$am-avyaktasaktacetasam | 

the trouble, is greater to those, on the unmanifest, thoughts fixed. 

3T3IRtTT rrfdf :^ tfirfeHRRR II 

Avyakta hi gatir-duhkham, uehavadbhir-avapyate jj 
Unmanifest's way is painful by those who have a body, 

indeed is obtained. 

For those whose thoughts are fixed on the un- 
manifested, the trouble is greater, indeed the way of 
the unmanifest is painful for obtaining (the goal) by 
those who have a body. 

Gatih: Telang renders it as ‘goal’. It sometimes 
means place or seat. Sridhara explains as ‘nishtha’ 
place or condition. 

( 6 ) 

* 3 frtrff’Jr Jrfa SRRT RrTTT: I 

Ye tu sarvani karmdni mayi samnyasya matpardh j 

those but all works in me laying, bent on me. 

zfm HT SHIRT 3TTRT II 
Ananyenai-va yogena mam dhydyanta upasate |j 
with undivided Control me meditating worship 

With those who, laying all works on me, bent on 
me, meditate and worship me with undivided control, 
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( 7 ) 

(faR? fR ^cTT JTRSfllWI’TCra I 

Tesarh-aham samuddharta mrtyusamsarasagarat ! 
of those I the deliverer from the ocean of mortal world 

ircTTftr srfoTTc'Tm nRT%fa?r%<RR n 
Bhavami nacirat-partha mayy-avesitacetasam i| 

I am straightway in me whose thoughts are fixed. 

O Partha 

I am the deliverer of those whose thoughts are 
fixed on me, straightway O Partha! from the ocean 
of the mortal world. 

( 8 ) 

tffa I 

Mayy-eva mana ddhatsva mayi buddhim nivcsaya ! 
on me alone mind set (thou) on me understanding shalt live 
forfaRfar tTRSf 3R ?T »T5R: It 

Nivasipyasi mayy-eva ata urdhvam na s anus ay ah i I 
shalt thou live in me alone thereafter of this, no doubt 

Set thou thy mind on me alone, thy understand¬ 
ing shalt live on me, thou shalt abide in me alone 
thereafter, of this no doubt (there is). 

( 9 ) 

3R fart * smrfa Tffa ftsTTH | 

Atha cittam samadhdtum na saknosi mayi sthiram ■ 

then if mind to concentrate not able in me firmly 

(thou) 

?Trfr iTTfassrei srjr II 
Abhyasayogena tato mdm-iccha ’pturh dhananjaya j! 

by constant then me wish to reach, O Dhanamjaya 
devotion 
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If thou art not able to concentrate thy mind 
firmly in me then, by constant devotion wish to reach 
me, O Dhanamjaya (Arjuna). 

( 10 ) 


Abhydse r py asamartho 5 si matkarmaparamo bhava ! 

Constant devotion if unable art my work-supreme make 
(thou) 

Madartham-api karmani kurvan-siddhim-avapsyasi |) 
for my sake even works doing perfection shalt attain 
If thou art unable in constant devotion, make my 
work thy supreme (aim); even by doing works for my 
sake, thou shalt attain perfection. 

Matkarmaparamo bhava: Lassen renders it as 
“Mihi gratis operibus intentus esto”; Thomson as “Be 
intent on the performance of actions for me.” 
Sridhara explains “Works done from love to me.” 
Sankara explains “for my sake”. 


( 11 ) 


Athai-tad-apy-asakto-si kartum madyogam-asrital\ j 

If this even unable art to do to my devotion take 

refuge 


*TT*T cfcT 

Sarvakarmaphalatyagarh tatah 
all works* fruits abandoning then 


f*' WTc*f5TR II 

kuru yatatmavan l| 

do holding thyself 

in check 


If thou art unable to do even this, take refuge in 
my devotion, abandoning the fruits of all works, do 
fit) holding thyself in check, 
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( 12 ) 

Sreyo hi jMnam-abhyasan-jnandd-dhyanarh 

better indeed is than than meditation 

knowledge constant knowledge 

Miiuid i 

visisyate \ 
more excellent 

Dhyanat-karmaphalatydgas-tydgdc chdntir-anantaram !! 

than fruit of work from peace comes after 

meditation abandoning abandonment 

Better indeed is knowledge than constant practice, 
meditation is more excellent than knowledge, aban¬ 
doning fruits of works is better than meditation; from 
abandonment peace comes after. 

Tyagacchantir-anantaram: Lassen renders it as 
“A renuntiatione tranquillitas proxime distat.” Santi 
is rendered by Burnouf as ‘beatitude.’ Sridhara ex¬ 
plains as “By my favour there is immediately a rest 
from or cessation of worldly or earthly existence.” 

( 13 ) 

*r«h|j5rHT #T. SPOT rra( =sf | 

Advespa sarva-bhutanam maitrah karuna eva ca ( 

hates no one of all the creatures friendly compassionate, 

also and 

faT?spT?: *PTf:^rcpr:ta*flr n 

Nirmamo nirahamkarafy samaduhkha~sukhahk$ami || 

free from vanity-free from same is sorrow ^ forgiving 

egoism and happiness f 
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He who hates none of all the creatures, and is 
friendly and compassionate, free from egoism, free 
from vanity, same in happiness and sorrow and 
forgiving. 

( 14 ) 

Samtuftah satatam yogi yatdtmd drdhaniscayah, | 
content ever ascetic self-restrained firm in purpose 

Mayy-arpitamanobuddhir-yo me bhaktah sa me 

on me fixed, mind, understanding, my, devotee, he my 

he, 

ftnr: ii 
priyah |j 
dear 

The Ascetic who is ever contented, self-restrain- 
ed, firm in purpose, mind and understanding fixed on 
me—he is my devotee, he is my dear (one). 


( 15 ) ^ 

Yasman-no-dvijate loko lokan-no-dvijate ca yah i 

whom not disturbs, the the world and him 

world, not troubles 


not troubles 


Har$amar$abhayodvegair-mukto 
joy, wrath, fear, worry, free from, 


yah sa ca me 
who, he, and my 
fiW: II 
priyafy || 
dear 
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He whom the world disturbs not, who troubles 
not the world, free from joy, wrath, fear and worry, 
he is my dear (one). 


3FT^iT: STffM’ST 

•a 

Anapeksah sucir-daksa 

who hopes pure, adept, 
for nothing, 

Sarvarambhaparityfigi 

all initiative, he who abandons, 


( 16 ) 

uddslno gatavyathah | 

impartial, free from 

distress of mind 

*fr 

yo madbhaktah 

he my devotee. 


H *T fire: II 
sa me priyah i 

he my dear 

He who hopes for nothing, pure, adept, impartial, 
free from distress of mind, he who abandons all ini¬ 
tiative, he is my devotee, he is my dear (one). 


, Sarvarambha-parityagl: Lassen renders as 
“Omnibus inceptis qui renuntiavit”; Thomson as “free 
from any interest in his undertakings”; Srldhara as 
“to renounce active labour”; Telang as “who doth 
renounce all acts for fruit”. 


Anapeksha: literally “he who looks not about” 
Lassen renders it as “Nulla expectatione suspensus”; 
Thomson as “He who has no worldly expectations”; 
Burnouf as “L’homme sans arriere pensee”; Ananda 
and Sridhara as “free from all desire”; Telang as “un¬ 
concerned”; Sankara as “one who has no regard for 
objects of sense”, 
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( 17 ) 

BTT ?T fcq-% q *T ?fR% * ^TSSTfir I 

Yo na hrsyati na dvesti na socati na kahksati ’ 

who not rejoices nor hates nor grieves nor longs for 

SrJmTRTfaqrjff RlWiW: *t *r font: II 

>9 -o 

Subhdsubha-paritydgi bhaktiman-yahsa me priyah j| 

commendable harmful- devoted who he my dear 

abandoner 

He who rejoices not, nor hates, nor grieves, nor 
longs for, abandons the commendable and the harmful 
and devoted, he is my dear (one). 

( 18 ) 

W. 5T3ft ^ frr^T ^ Ff5q*T XTT^rwmf: I 

Samah satrau ca mitre ca tathd mdndpamdnayoh | 

equal to enemy and to friend and alike in honour and 

dishonour 

5frefTcoTg^|.rerq- ^rforfer: n 

$ito$nasukhaduhkhesu samah sahgavivarjitah || 

In cold, heat, pleasure, pain, equal free from attachment. 

Who is equal to friend and enemy, alike in honour 
and dishonour, in cold, heat, pleasure and pain equal, 
and free from attachment. 

( 19 ) 

Tulya-nindastutir-mauni samtu?to yena-kenacit ) 
equal in blame, praise, silent, contented with whatever comes 

3Tfc%cT: ir firm II 

Aniketah sthiramatir-bhaktiman-me priyo narah j| 
homeless, firm in judgment, devoted to me dear that man. 
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To whom blame and praise are equal, silent, con¬ 
tented with whatever comes, homeless, firm in judge¬ 
ment, devoted,—that man is dear to me. 

( 20 ) 

z 5 wm 'mrerfr i 

Ye tu dharmyamrtam-idam yathoktam paryupdsate ■ 
who indeed, law, immortal, this as declared serve 

STfSTHT it 

tfraddadhana matparama bhaktas-te-’tiva me 
Men of faith, with me as goal, devotees they, very, to me, 

fsmr it 

priyah 

dear. 

Indeed, who serve this immortal law as has been 
declared, men of faith, with me as their goal— 
devotees, they are very dear to me. 

Amrtam: in Classical Sanskrit it means ‘nectar’; 
but in the Rig-Veda it is used for ‘immortality’. Here, 
too, it designates the same. 

5 % .*TPT 

lti Srimadbhagavadgitd—Bhaktiyogo ruima 

Thus in the Bhagavadgita—the Devotion of Worship, named 

STSSftSEzmr: If^ll. 
dvadaso’dhyayah | 112 || 
twelfth chapter 

Thus in Bhagavadgita—this is the Twelfth Chap¬ 
ter known as Union through Devotion of Worship. 




CHAPTER XIII 


fin MS (D) in the Royal Library at Paris and 
two MSS of London, in the Calcutta edition of the 
Mahabharata and in three other MSS the following 
Verse is found at the beginning of the Chapter. It 
seems to be a later interpolation. 

3T3T> 

Arjuna Uvaca 

Arjuna said 

srffa frq yq ^ i 

Prakrtmi purusaih caivakshetram kshetrajnam-eva ca „ 

nature The (Great) and too the field the field-knowing and 
Person (one) also 

rr qferfjT^rhT str m ? %?r ii 

Etad veditum-icchdmi jnanam jneyam ca kesava | i 

this to know I wish knowledge that which and O Kesava. 

is 

to be known 

O Kesava! I wish to know about Nature, also of 
the (Great) Person and also of the Field (matter) and 
of the one who knows the Field and of knowledge 
and of that which is to be known. 

yr*RerRTR 

si 

(Sribhagavan-uvaca) 

The Lord spoke 

(i) 

si ?R|T qrRR I 

Idam sanram kaunteya k$etram-ity-abhidhiyate | 
This body O son of Kunti, Field, so, is designated 
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cT STTf: ST 3 !^ cr?^?: II 

Etad-yo vetti tarn prdhuh ksetrajna iti tadvidah |j 

this who knows he is called knower of so who, 

the Field know it. 


O Son of Kunti, this body is designated as field 
and who knows it, he is called knower of the Field. 

Kshetra: literally a plain, a field; it refers to 
matter which is the object of the Soul. 


( 2 ) 


^Tftr *rr fefe *re*re<| 'urcr i 

Ksetrajnam capi mam viddhi sarvaksetresa bharata , 
knower of the and me know, in all Fields, O Bharata 


Field, also 

Ksetraksetrajyiayor-jnanam 

Field, the Knower of the Field, 
Knowledge of 


yat taj jnanam 
what that knowledge 

W I 

matara mama II 
true mine 


Know me also as the knower of the Field, O 
Bharata! The knowledge of the Field and the knower 
of the Field, I deem to be true knowledge. 


( 3 ) 

Scare *r«r ^ ^frerTfr i 

c > •, 

Tat-ksetram yac ca yddrk ca yadvikari yatas-ca yat \ 

that Field what and, of what and what whence what 
nature, modifications and 
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R ^ ir smi 

c o 

Sa ca yo yatprabhdvas ca tat samdsena me srnu |! 

he and, who, of what and, that in brief from hear. 

powers me 

What is that Field, of what nature, what its 
modifications are and whence is what, who He is, and 
what his powers are listen from me in brief. 

Prabhava: Lassen renders as “Qualium capax”; 
Sridhara explains as “its incomprehensible soverei¬ 
gnty’’. It means ‘birth’ primarily from which other 
meanings are deducted. 


( 4 ) 

R$ibhir-bahudha gitam chandobhir-vividhaih prthak ' 

by sages in many was sung in hymns different severally 
ways 

Brahmasutrapadais-cai-va hetumadbhir viniscitaih ij 

by aphoristic Verses \ and too well-reasoned conclusive, 
about Brahma j 

By sages in many ways was sung in different 
hymns severally, by aphoristic verses about Brahman, 
well-reasoned and conclusive. 

Chandobhih: Chandas is a chanted hymn, also a 
metre, Lassen says “Haud dubie indicatur pars 
quaedam Vedorum”. Sridhara says “by Vasishtha and 
others”; Ananda: “By the Rig-Veda and other Vedas”. 
The author of Bhagavadgita holds Vedas and the Vedic 
rituals inferior to Yoga or Meditation. 
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Brahma-siUra-padaih: There is a book by Badara- 
yaria called Brahma-Sutra: Literally: pada is a foot, 
a measure, hence metre; sutra is a thread and means 
the poetical distichs. Here the reference is not to that 
particular book but to any hymn in honour of Brahma. 

( 5 ) 

JT^PTcTPS^RT xf I 

Mahabhiitciny-ahamkdro buddhir avyaktam eva ca % 
The great elements, self-sense, reason, unmanifest also and 

Indriyani dasaikam ca pahca cendriyagocarah ;j 
senses ten, one and five and objects of senses. 

The great elements, self-sense, reason as also the 
unmanifest, the ten senses and the one and the five 
objects of senses. 


( 6 ) 

Icchd dve$ah sukham duhkharh samghatas-cetana 

desire hatred happiness sorrow friction intelligence 

I 

dhrtih | 
steadfastness 

Etat ksetram samasena savikaram-udahjtaih || 
this field in brief with modifications is illustrated. 

Desire, hatred, happiness, sorrow, friction, intel¬ 
ligence, steadfastness, this, in brief, is the field with 
modifications, is explained. 
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( 7 ) 

Amdnitvam-adambhitvarh-ahirhsd ksantir-arjavarh | 
modesty, sincerity, harmlessness, long-suffering, uprightness 

Acaryopdsanarh saucam sthairyam-dtmavinigrahah ]| 
service of the Master purity steadfastness, self-control. 

Modesty, sincerety, harmlessness, long-suffering, 
uprightness, service of the Master, purity, steadfast¬ 
ness, self-control. 


( 8 ) 

IncLriyarthesu 

to the objects of 
senses 

Janma-mrtyu-jara-vyddhi-duhkhadosdnudarsanam 11 

birth, death, old age, disease, sorrow, perception of the evil of. 

Desirelessness to the objects of senses, and also 
self-effacement, perception of the evil of birth, death, 
old age, disease and sorrow. 

( 9 ) 

3rdw?RJTf(T«f^r: i 

Asaktir-anabhi?vangah putra-ddra-grhddi$u j 

absence of attachment, absence in son, wife, home 
of clinging, and the like 


tpT ^ I 

vairagyam-anahamkara eva ca | 
desirelessness self-effacement also and 
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Nityam ca 
steady and 



samacittatiwyh-istanistopapattisu | j 

equal mindedness in pleasant or unpleasant 

happennings. 


Absence of attachment, absence of clinging to son, 
wife, home and the like and a steady, equal-minded- 
ness to all pleasant and unpleasant happenings. 


( 10 ) 

Mayi cfi-nanyayogeva bhaktir-avyabhictirini i 

in me and with exclusive with discipline constant 
devotion, 

fofcpfrttJT M 

Viviktadesa-sevitvam-aratir-janasamsadi j I 
frequenting to lonely haunts, distaste for a crowd of men. 

With exclusive devotion in me, with constant 
discipline, frequenting to lonely haunts, distaste for 
a crowd of men. 


(ID 

Adhydtmajnananityatvam tattvajndndrthadarsanam j 

in knowledge of the Knowledge of Truth, 

spirit-endeavour insight into the aim 

Etaj-jnanarh-iti proktam-ajnanarh yad-ato ’nyathS. j! 

this Knowledge so is declared ignorance that what is 

otherwise. 

Endeavour in the knowledge of the Spirit, know¬ 
ledge of truth, insight into its aim, this is declared 
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to be knowledge, all that which is otherwise is ignor¬ 
ance. 


( 12 ) 

Jneyam yat-tat-pravaksyami yaj-jnatva-mrtarnasnute | 
to be that which, I shall which knowing immortality 
known, declare attains 

Ana dimat-par am brahma na sat-tan-nd-sad-ucyate || 

without beginning, Brahma, not Being that nor No-being 
supreme is said. 

That which is to be known, I shall declare, know¬ 
ing which one attains immortality, that Supreme 
Brahman, without beginning, who neither Being nor 
No-being is called. 


[Sankara says that Sat and asat refer here to a 
quality, an action or a relation, but as none of these is 
possible in the case of Brahma, neither word can be 
applied to him. Sridhara explains sat as Vishaya or 
object of sense and asat as that which is not perceived 
by the senses.] 


( 13 ) 


Sarvatah pmiipddam 

everywhere with hands 
and feet 


?T??T#rftsf§TftTT>WlT I 
tat-sarvato-ak&-siro-mukham | 

that, everywhere eyes, heads, 

mouths 


*PTcT: II 

Sarvatal), srutimal-loke sarvam-dvrtya tisthati |j 

everywhere possessing all-pervading dwells, 
ears in 
the world 
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That which dwells in the world pervading all, 
with hands and feet everywhere, with eyes, heads, 
mouths in every direction, and possessing ears every¬ 
where. 


( 14 ) 


Sarvendriya-guTiabhasam 

all-senses—qualities—appears 
to possess 

3iw mvr&fa 

c 

Asaktarh sarvabhrc-cai-va 

unattached all-supporting 

yet and 



sarvendriyavivarjitarh | 
all senses—void of 

H'jpmcT ^ tl 

'3 o c 

nirgunam gwnabhoktr ca jj 

strandless yet enjoying and 
the Strands. 


Appears to possess all the qualities of senses, yet 
is void of all senses, unattached, yet supports all, 
strandless yet enjoys the strands. 


Asaktam: Lassen: “Affectu immune”; literally 
“unattached”. 


Gwnabhoktr: Lassen renders as “Qualitatibus 
fruens”; Burnouf as “II percoit tons les modes”. 
The root bhuj — to eat; also means to possess, to enjoy. 
Hence Brahma uses the strands of Prakriti. 


( 15 ) 

Bahir-antas-ca bhutanam-acaram caraih-eva ca | 
without within and, of creatures unmoving moving yet and 



Suk$matvat-tad-avijheyam 

from subtlety, that, unable 
to be known, 


^ ^ ii 

durastham ca-ntike ca tat || 
far away and near and He, 
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He is without of creatures yet within, unmoving 
yet moving, unable to be known from subtlety, far 
away and near. 


Avibhaktarh ca 
undivided and 

C\ c 

Bhutabhartr 

supporter of 
beings 


( 16 ) 

fsr^rfirsr ^ i 

C\ -o > 

bhutesu vibhaktam-iva ca sthitam j 
in beings divided as if and dwells 

o 

ca taj-jneyam grasisnu 

and that which is their devourer, 
to be known 

snrfaw ^ ii 

prabhavisnu ca j| 

creator, and. 


Undivided, yet in beings dwells as if divided, sup¬ 
porter of beings, and is that which is to be known, 
their devourer and creator. 


( 17 ) 

Jyotifdm-api taj-jyotis-tamasah param-ucyate | 
of luminaries even that Light, of darkness, beyond it is said 

Jnanam jneyarh jndnagamyam hrdi 

Knowledge, thing to be known, the goal of knowledge in heart, 

fo fecTH II 

sarvasya-dhiftitam |j 
of all established. 

Light even of all luminaries, and he is said to be 
beyond darkness; he is knowledge, the thing to be 
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known, the goal of knowledge, established in the 
hearts of all. 

Jnanam, jneyam, jwnagamyam: Burnouf has 
rendered as: ‘Science, object de la Science, but de 
la science”; Thomson as “It is spiritual knowledge it¬ 
self, the object of that knowledge to be obtained by 
spiritual knowledge”. Thomson has jnanajneyam; 
other MSS have jnanam. 

( 18 ) 

rfa ?P4T 5TT'T ST# 

Iti k$etram tathd-jnanam jneyam 

Thus the Field, as well as knowledge. that which is 

to be known 

*r*nw. I 

co-ktam samasatah |j 
and declared briefly 

madbhakta etad-vijndya madbhavayo-papadyate |j 

my devotee, this, who knows, my state obtains. 

Thus briefly is declared the Field as well as 
knowledge, and that which is to be known. My 
devotee, who knows this obtains my state. 

Upapadyate: Lassen and Burnouf render as 
“Comes to my nature”; Thomson as “Is conformed to 
my nature”; Sridhara as “He is fit for Union with 
Brahma”. 

( 19 ) 

arifa jw #4 fiftrsPTTifi- Bwrfa i 

Prakrtim purusam cai-va viddhy-anadi ubhav-api \ 

Nature Person and too know, without both too 

beginning, 
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^"rfcNhr fkfz srfrf^nr^R 11 
Vikartims-ca gunayiix-cai-va viddhi prakrtisambhavdn !| 
changes and Strands, and, too, know Nature-bom. 

Know, too, that Nature and Person are both with¬ 
out beginning, changes; and strands, too, know (them) 
as Nature-born. 

Vikaransca guntinsca: Thomson renders as “Pas¬ 
sions and the three qualities”; Sridhara explains: 
“Changes or modifications (parinama) of the modes: 
pleasure, pain etc., which spring from Prakriti”; 
Telang translates Vikara as “emanation”. 

( 20 ) 

Kdrya-kdrana-kartrtve hetuh prakrtir-ucyate | 
effects causes in production cause, Nature, it is said 

Purusah sukha-duhkhdndm bhoktrtve-hetur-ucyate jj 

Person, of happiness and sorrow, in experiencing, cause, 

it is said. 

It is said Nature is the cause in the production 
of effects and causes; and it is said that in experi¬ 
encing happiness and sorrow, the Person is the cause. 

Kdryakdranakartrtve: Burnouf’s version reads 
as Kaya meaning ‘body’; but most of the MSS have 
‘Mrya’ or ‘effect’. Lassen following the Hindu 
scholiasts renders it as ‘body’: “In actione ministerii 
corporalis”. 

13—18 
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( 21 ) 

JW: IT?fffPTT ff I 

Purusah prakrtistho hi bhunkte prakrtijan-gunan j 

The Person, abiding *Vverily enjoys, born of Nature, Strands 
in nature, J 

tmwfrsw ii 

Karanam gunasango-’sya sadasad-yonijanmasu jj 
cause attachment to Strands his, good or evil, in womb-birth. 

The Person abiding in Nature enjoys the Strands 
born of Nature. His attachment to Strands is the cause 
of his birth in good or evil wombs. 

( 22 ) 

=5T iTcrf ^ffarJT iT^rr: | 

O - 

Upadrasta-numanta ca bharta bhokta mahesvarah ! 

the witness the and sustainer the the great Lord 
approver possessor 

TTiTTcirfr <TT: II 

Paramatme-ti ca-py-ukto dehe-’smin-purusah parah l| 
the supreme Self, and also, in body this person Supreme, 

so is said, 

The Supreme Person in this body is said to be 
the witness, the approver, the sustainer, the possessor, 
the Great Lord and also the Supreme Self. 

( 23 ) 

irqf %% 5Tf% =sr »m: I 

Ya evam vetti purusam prakrtim ca gunaih saha j 

who thus knows the Person Nature, and, with together 

Strands 

?r#*rr ^Tfftsfq n *r n 

Sarvatha vartamtino-'pi na sa bhuyo-’bhijayate )| 
in every way placed though not he again is born 
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He who knows thus the Person and Nature to¬ 
gether with Strands, though placed in any way, he 
is not born again. 


( 24 ) 


Dhyanena-tmani pasyanti kecid-atmanam-atrnana | 
by meditation in Self, see, some, Self, by Self 

3pq RfwT *fm ^rrr^ n 

Anye sankhyena yogena karmayogena capare || 
others by Sankhya method by mehtod of work and others. 

Some see Self in self by self through meditation, 
others by Sankhya method, others by the method of 
work. 

( 25 ) 

'O 

tve-vam-ajdnantah srutvti-nyebhya upasate | 

yet, of this, not having heard, worship 

knowing, from others, 

Ffsfa W& ^f^TTmwr: II 

Te-pi ca-titarnty-eva mrtyurn srutiparayanah || 

these and, pass beyond, Death through devotion to Sruti 
even, (what was heard) 

Yet others, not knowing of this, worship, having 
heard from others; even these, through devotion to 
Sruti (Vedas) (what they have heard,) pass beyond 
Death. 


Anye 

others 
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( 26 ) 

*TT3c’T3nJT% f«rrarT3Tf?TJTJT i 

Yavat-sanjayate kimcit-sattvam sthdvarajangamam | 

Whatsoever is any being motionless or moving 

produced 

Ksetra-ksetrajua-samyogat-tad-viddhi bharatarsabha j| 

Field, knower of by union of, that, know O Prince 

the Field of Bharatas. 

Whatsoever, motionless or moving is produced by 
any being, O Prince of Bharatas! know that it is by 
the Union of the Field and the knower of the Field. 

( 27 ) 

O C\ <5 

Samam sarvesu bhutesu tistantam paramesvaram j 

equally in all creatures dwelling Supreme Lord 

XT: qirzrfrr xf || 

Vinasyatsv-avinasyantam yah pasyati sa pasyati || 

as (they) perish perishing who sees he sees, 
not 

He Who sees the Supreme Lord dwelling equally 
in all creatures, who sees not perishing as they perish, 
he sees indeed! 

( 28 ) 

samam pasyan-hi sarvatra samavasthitam-isvaram | 
equal seeing indeed everywhere dwelling alike the Lord. 

ZTTpT TO II 

Na hinasty-atmana-tmdnam tato ydti pardm gatirh || 

not harms by Self the Self then attains Supreme path, 
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Seeing the Lord equally dwelling alike, he harms 
not Self by self, and then attains the Supreme path. 

( 29 ) 

srfv?jhr ^ fwrp'rrft' i 

Prakrtyai-va ca karmdni kriyamtinani sarvasah j 
by Nature alone, and actions are performed entirely 

q: <T5qfr II 

Yah posy at i tathd-imdnam-akartdraih sa paiyati 
who sees likewise Self not-the doer he sees. 

He who sees that actions are performed entirely 
by Nature alone, likewise who sees Self as not the 
doer, he sees. 


( 30 ) 

C\ c 

Yadd bhuta-prthagbhdvam-ekasthaih-anupasyati | 

when being’s diverse existence, on one resting, perceives 
cTcT V? ^ fafrTlT cT^T II 

Tata eva ca vistdram brahma sampadyate tada ]| 

thence only and expansion to Brahma attains then. 

When the diverse existence of beings as resting 
on one is perceived, and thence only their expansion, 
then he attains to Brahman. , 


( 31 ) 



Anaditvdn-nirgwiatvdt-paraTndtma-yam-avyayah | 

without without the Supreme this, 

beginning qualities, Self, imperishable 
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^ * f^Rt n 

Sarirastho-’pi kaunteya na karoti na lipyate 

dwelling in body 0 Son neither acts nor is polluted, 
though of Kunti 

This Supreme Imperishable Self is without be¬ 
ginning, without qualities; O son of Kunti, though 
dwelling in body, neither acts nor is polluted. 

( 32 ) 

*n*TT qrrfoapT i 

Yatha sarvagatarii sauksmyad-akasam no-palipyate \ 

just as all-pervading, due to its subtlety, not polluted 

the ether 

?nbrr?fc*r?r> ?r«rr^TT n 

Sarvatrd-vasthito dehe tatha-tma no-palipyate jj 
everywhere abiding in body, likewise the Soul not polluted. 

Just as the all-pervading ether is not polluted due 
to its subtlety, likewise the Soul, abiding in every 
body, is not polluted. 

Sarvatravasthito dehe: Lassen renders as 
“Ubicunque Cum Corpore Congressus (spiritus); 
Thomson as “Present in every kind of body”. 
Dr. Lorinser thinks that the reference is to Soul in the 
abstract as everywhere enclosed in bodies. Sridnara 
explains that the soul is not soiled and is not connected 
with the bodily faults of the modes. The soul has 
then no guilt or pollution upon it. 

( 33 ) 

w wppbnf rfa: I . 

Yatha prakdsayaty-ekah krtsnam lokam-imam ravih. ■ 
just as, illumines one, whole world this sun 
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^ mt <ptt ii 

Ksetram k$etri tatha krtsnam prakasayati bhdrata || 

the field, the dweller 'I so entirely illumines O son 

of the field J of Bharata! 

Just as, this one sun illumines the whole world, 
so, O son of Bharata! the dweller in the Field illu¬ 
mines the Field entirely. 

( 34 ) 

Ksetra-ksetrajnayor-evavi-antaraih jMna-caksusa [ 

Field knower of this difference by knowledge-eye 

the field 

Bhuta-prakrti-moksam ca ye vidur-yanti 
of beings—(from) Nature—deliverence who know go 

^ II 

te param || 

they to the supreme. 

Who know with the eye of knowledge this dif¬ 
ference between the Field and the knower of the 

Field, and of deliverance of beings from Nature, they 
go to the Supreme. 

?f?r . 

Iti Srimadbhagavadgltd . ksetra-ksetrajna-yogo 

jtpt ^l-^riswiw: ii 
namatrayodaso-’dhydyah j| 

Thus in the Bhagavadgita: this is the thirteenth 
Chapter named Union through the Field and the 
knower of the Field. 





CHAPTER XIV 


(Sribhagavdn-uvdca) 
The Lord Spoke 

( 1 ) 


T i >fT: 

!T=r&TTTfa 

STHWT 


Param bhuyah pravaksyami jndndndm 


supreme again 

shall declare 

of knowledges 

srrwtnTfl’ i 

o > 



jnanam-uttamam 



knowledge, best 

*T$?TTc3T 

igpnr. 

*TTT 

fafefwf 

Yaj-jiidtva 

munayah 

sarve param 

siddhirii-ito 

which knowing 

saints 

all, highest 

perfection hence 


TTcTT: II 
gatah j] 
have gone. 


Again shall I declare the supreme knowledge, of 
knowledges the best, knowing which, all saints have 
gone hence to highest perfection. 

( 2 ) 

STHfT'TTfarlT if IT I 

'v3 

Idam jnanaih-upasritya mama sadharmyam-figatah | 
this knowledge, resorting to my like nature become of 
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sfPTSfa ^mT*RT 9^ R 

Sarge-pi no’-pajayante pralaye na 

at Creation even, not, they are at dissolution not 
born, 

sjrofcr ^ 11 
vyathanti ca i| 
disturbed and. 

Resorting to this knowledge and becoming of like 
nature as me, they are not born even at Creation and 
not disturbed at dissolution. 

Na Vyathanti: Lassen renders as “Non Per- 
celluntur”; Burnouf as “La dissolution des choses ne 
les atteint pas”; Telang as “They do not suffer pain”. 

( 3 ) 


Mama yonir-mahad-brahma tasmin-garbham 

my womb Great Brahma in that the seed 

dadhamyaham 

lay I 

RWTRr cTrft ^frf II 

Sarhbhavah sarvabhutanam tato bhavati bhdrata J! 
the birth of all creatures, from that, is, O Bharata! 

My womb is the Great Brahman, in that I lay 
the seed, from that is the birth of all creatures O, 
Bharata! 
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(4) 

Wfrfa»T 

Sarvayonisu kaunteya murtayah sambhavanti 
in all wombs O Kaunteya forms take birth 

m: I 
yah | 

whatsoever! 

rrmr sfrsrsR: farr u 

Tasam brahma mahad-yonir-aham bljapradah pita jj 
of these, Brahma, Great, Womb, I, seed-giving, father. 

O Kaunteya! (Arjuna) whatsoever form takes 
birth in all wombs, the Great Brahma is the womb 
of these, I, the seed-giving father. 

(5) 

ffa JTW: I 

Sattvarh rajas-tama iti gundh prakrtisambhavah | 
goodness, energy, darkness so the Nature-born 

Strands 

JT^RTifr 3% 

Nibadhnanti mahabaho dehe dehinam-avyayam jj 

they bind O thou of in body of the embodied soul, 
strong arms immutable. 

Goodness, Energy and Darkness—so are the 
Strands born of Nature. O thou of Strong arms! they 
bind the immutable embodied Soul to the body. 

( 6 ) 

Tatra satvam nirmalatvdt-prakdsakam-anamayam | 

therein Goodness, due to purity, is luminous, knows no 

sickness 
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prawnr sr^TfrT n 

Sukhasangena badhndti jnanasangena cd-nagha || 

with attachment it binds, with attachment and O 
to happiness to knowledge blameless one! 

Therein, goodness is luminous due to its purity 
and free from sickness, it binds (the soul) with attach¬ 
ment of happiness, and with attachment of knowledge, 
O blameless one. 


( 7 ) 

T3TT fefe iTr-'JTT?r^rW^WT I 

Rajo ragatmakam viddhi trsnasahga-samudbhavam | 

Energy pasision-rested know thirst and attachment, 

thou, sprung from 

frfasrETrfo ii 

Tan-nibadhndti kaunteya karmasangena dehinam || 

that binds O Kaunteya, with attachment the embodied 

of work Soul. 

Know thou that Energy is passion-rooted, and is 
sprung from thirst and attachment. O Kaunteya! 
that binds the embodied Soul with the attachment of 
work. 


( 8 ) 

rnT^T5TR3f fafe JTt^f qcfefg T W I 

Ta mas-tv-ajnanajam viddhi mohanam sarvadehinam | 

Darkness-indeed-bom of know deludes, all embodied souls 

ignorance, thou, 


TTTTcf II 


Prainddd^asya-nidrabhis-tan-nibadhnati bharata || 
heedlessness-sluggishness-by slumber it binds O Bharata! 
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Darkness indeed know thou, as born of ignorance; 
it deludes all embodied souls, it binds by heedlessness, 
sluggishness, and slumber, O Bharata! 

( 9 ) 

Sattvavi sukhe sanjayati rajah karmani bharata j 

goodness to connects Energy to work O Bharata! 
happiness 

n ?T*r: 5TRT^ JT^iRxrrT II 

c —> o 

Jnanam-avrtya tu tamah pramade sahjayaty-uta 4 | 

knowledge-covering but Darkness to heed- connects 

lessness 

O Bharata! goodness connects to happiness, 
Energy to work, but Darkness covering knowledge 
connects to heedlessness. 

( 10 ) 

Rajas-tamas-ca-bhibhuya sattvam bhavati Bharata j 

Energy, Darkness overpowering, goodness abides, O Bharata! 
and, 

3Tt- 3T W?Hhr cTB*: 

Rajah sattvam tamas-cai-va tamah sattvam 
Energy, goodness, Darkness, and, also, Darkness, goodness, 

TsKWR II 
rajas-tathd |J 
Energy, likewise 

Goodness abides, O Bharata! overpowering 
Energy and Darkness, Energy prevails Goodness and 
Darkness also, Darkness prevails likewise Goodness 
and Energy. 
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(ID 

^sfiFJT-JRHST RTRR^ | 

c 

Sarvadvaresu dehe-'smin-prakdsa upajdyate ] 
at all the gates, in body, in this, light, is begotten 

qrr ?rci fasrTfprfe qxzfam \\ 

Jnanam yadd tadd vidydd-vivrddhimsattvam-ity-uta || 
knowledge when, then, know, has increased, goodness, so also. 

When knowledge is begotten as light at all the 
gates of this body, know then that goodness has 
increased. 

( 12 ) 

^t*r: JRffPTTnr: WWR: RoT I 

lobhah pravrttir-nrambhah karmantim-asaman sprhii 

avarice activity enterprise, of works disquiet longing 
RTRRTfa 3|RR fkwz VrTcn&T II 

Rajasy-etdni jay ante vivrddham bharatarsabha j| 

of Energy, these, are born, when Prince of Bharatas! 

increase of, 

O Prince of the Bharatas! avarice, activity, enter¬ 
prise of works, disquiet and longing, these are born of 
Energy when increased. 

( 13 ) 

3TJPPr5ftStRf^TRr SPTRT RR HR R I 

Aprakdso-pravrttis-ca pramddo moha eva ca | 

want of enlightenment and heedlessness delusion also and 
inactivity 

cPTRRTfr 3TRR II 

Tamasy-etani jay ante vivrddhe kurunandana lj 

of Darkness, these, are bom, when O Prince of the 

increased Kurus! 
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Want of enlightenment, inactivity, heedlessness, 
and also delusion, these are born of Darkness, when 
increased, O Prince of the Kurus! 


( 14 ) 

*Tt% sre .# srswr i 

Y add sattve pravrddhe tu pralayam yati dehabhrt I 

when goodness has but, to comes to, the body- 
increased, dissolution, bearing Soul 

Tado-ttamavidam lokdn-amaltin-pratipadyate j | 

then, who know the world spotless it attains. 

Highest 

But when goodness has increased, when the 
body-bearing soul comes to dissolution, then to the 
spotless world of those who know the Highest, it 
attains. 

Uttamavidam: Lassen renders as “Oui sum- 
mum norunt”; Thomson as “Who obtain the highest 
place’’ Burnouf as “les clairvoyants”; Sankara as 
“those who have a knowledge of the subtler forms 
of matter.” Davies as “supremely wise”. 


( 15 ) 

Rajasi pralayam gatva 
in Energy dissolution, going to, 

?r«rr sr*<ta$ar*rftr 

Tatha pralinas-tamasi 

likewise, dissolved, in 

Darkness, 


S3 

karmasangi§u jayate | 

among those is born 
attached to work, 

fpfHH 5 3TT# II 

mv4hayoni§u jayate j| 

in the wombs of is bom. 

the ignorant 
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Going to dissolution in Energy, (one) is born 
among those attached to work; likewise, when dis¬ 
solved in Darkness, (one) is born in the wombs of the 
ignorant. 


( 16 ) 

Karmanah sukrtasyahuh satvikam nirmalam phalanx | 

of work of virtuous, good, stainless, fruit 

it is said, 

Rajasas-tu phalam duhkham-ajnanarh tamasah 
of Energy, verily fruit, sorrow, ignorance, of Darkness 

I 

phalam I 
fruit. 

It is said, of work of the virtuous, stainless and 
good is its fruit; of Energy, the fruit is sorrow, and 
ignorance is the fruit of Darkness. 

( 17 ) 

Sattvdt-sarhjayate jnanam rajaso lohha eva ca | 

from goodness, is knowledge, from avarice, also, and 
born, Energy, 

SPTKRtft cHTfft VR-cftS5TRir? ^ II 

Pramadamohau tamaso bhavato’jnanam-eva-ca || 

heedlessness, of darkness, arise, ignorance, also, and 
delusion, 

Of goodness is born knowledge, and from Energy 
avarice, heedlessness and delusion of darkness arise, 
also ignorance. 



368 


BHAGVADGITA 


( 18 ) 

3;Scf JFS^fcf *rr??«rT ^ farsfar 

Vrdhvarh gacchanti sattvasthd madhye tisthanti 

upwards, they go, in goodness in the abide, 

rest, middle 

TOT: I 
rajasah | 
men of Energy 

w rrmn ii 

O c 

Jaghanya-gunavrttistha adho gacchanti tdmasdh || 

abiding in the state of downwards, go, men of 

lowest Strands darkness. 

Those who in goodness rest go upwards; men of 
Energy abide in the middle, men of Darkness go down¬ 
wards, abiding in the state of lowest strands. 

( 19 ) 

3FcTfr IRT ^m^frT I 

o o 

Nanyam gunebhyah kartdram yada drastanupasyati | 

no other than the the worker, when, the beholder sees 
Strands, 

it 

Gunebhyas-ca par am vetti mad-bhavam 
than the Strands, and, higher, knows, my, being, 

’ftsfaTT^ffT II 
so-dhigacchati || 
he enters. 

When no other worker than the strands the be¬ 
holder sees, and knows (one) higher than the strands, 
he enters into my being. 
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( 20 ) 

Gunan-etan-atitya trln-dehi dehasamudbhavdn 

strands, these, three, the that spring from the 

crossing, beyond, j embodied Soul j body 

R5PT? W")SiRTWT^ II 

C Cl w o c o 

Janma-mrtyu-jara-duhkhair-vimukto-'mrtarh-asnute 11 
birth death, old age, affliction, being freed, to immortality attains! 

The embodied soul crossing beyond these three 
Strands that spring from the body, being freed from 
birth, death, old age, affliction, attains to immortality. 

Dehasamudbhavdn: Lassen renders as “E corpore 
genitis”; Thomson as “who co-originate with the 
body.” Sridhara as “producing bodies which are modi¬ 
fications of them.” 

(Arjuna uvdca) 

Arjuna spoke: 

( 21 ) 

snflft i 

Kair-lingais-trln-gundn-etan-atlto bhavati prabho \ 

by what, marks, three Strands, these, is O Lord! 

risen above, 

foRRI'C SPT II 

Kima-carah katham cai-tdms-trm guiian-ativartate | 

What way of how, and, by these Strands, passes 

life? three, beyond? 

O Lord! by what marks is he, who has risen 
above these three Strands, known? What is the way 
of life? And how does he pass beyond the three 
Strands? 



bhagvadgita 

’sfrwwmrw 

o 

(Sri Bhagavanuvaca) 
The Lord spoke: 


( 22 ) 

sparer ^ jpffer =sr ^ tt^ i 

Prakdsam ca pravrttim ca mohameva ca Pandava j 

enlightenment and activity and delusion also and O Pandava! 

^ tPe q faftrrf?r ^r^erffr n 

Na dvesti sarhpravrttdni na nivrttdni kdnksati |: 

not hates when they come ^ nor when they \ desires 

forth to action J cease J them. 

O Pandava! He who does not hate enlightenment 
and activity and also delusion when they come forth 
to action nor desire them when they cease. 


( 23 ) 



TJdaslnavad-aslno 


'O 

gunair yo 


as one unconcerned by Strands, who 
who sits, 


na vicalyate | 
not disturbed 


’pn II 

Gund vartanta ity-eva yo’vatifthati ne-ngate || 
Strands, that act so also, who, sits, not shaken. 


Who sits as one unconcerned by the Strands, who 
not disturbed, (thinking) that it is the Strands that 
act, sits without being shaken. 
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( 24 ) 

m^T**m**n: I 

Samaduhkhasukhah svasthah samalosta-sma- 

kancanah 

equal, sorrow and relies on equal-clod, stone, gold 

happiness, himself 

Tulya-priya-priyo dhlras-tulya-ninda-tmasamstutih !| 

equal, dear and firm of mind equal blame praise of 

not dear, Self. 

To whom sorrow and happiness are equal, relies 
on himself, (regards) equal a clod, a stone and gold; 
dear and not dear are equal, firm of mind, and blame 
and praise of self are equal. 

( 25 ) 

fasfTftwft: I 

Manapamanayos-tulyas-tulyo mitrdripaksayoh | 

honour dishonour-equal, equal friendly or the 

enemy party 

Sarvarambha-parityagl gunatltah sa ucyate j| 

all-enterprise-abandon er, beyond the he is said to be. 

Strands, 

He who sees honour and dishonour as equal 
friendly and the enemy party equal, the all-enterprise 
abandoner, is said to be beyond the Strands. 

( 26 ) 

*rr ^ jftssqr^TT^r trfiRrctffa ttn 

Mam ca yo’vyabhicarena bhaktiyogena sevate | 
me and who with unwavering, devotion of does serve 

reverence 
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Sa gunan-samatityai-tan brahmabhuy&ya kalpate j| 

he, Strands, crossing for becoming is fit 

beyond, them, Brahman 

He who serves me with unwavering devotion of 
reverence, crossing beyond Strands, is fit for becoming 
Brahman. 

( 27 ) 

adrift f| sfa^ig^awTaww i 

Brahmano hi pratistha-ham-arnrtasya-vyayasya ca | 

of Brahma indeed, the ground, I (am), of immortality and 

immutable 

Sasvatasya ca dharmasya sukhasyai-kantikasya ca j| 

of and, of law, of happiness, absolute and 

everlasting, 

Of Brahma, I am indeed the ground, of im¬ 
mortality immutable, and of law everlasting, and of 
happiness absolute. 

Prati§tha: Lassen renders as “Instar numinis”; 
Thomson as “representative”; Burnouf, “La demeure 
de Dieu”; St. Petersburg Dictionary interprets as 
“standost”, “ground”, “ort des Anhalts”; Ananda as 
“The highest in the outer form which adjoins his 
proper spiritual form”. 

. 

Iti Srimadbhagavadgitd .... gunatraya- inbhagayogo- 
*T*T ^^TtssTIzr: II 
nama caturdaso’dhyayah j| 

Thus in the Bhagavadgita the fourteenth chapter 
named “Differentiation of the three Strands”, 
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sfpiWRR 

o 

(Sribhagavanuvaca) 

The Lord said: 

( 1 ) 

srTfwr^ i 

Urdhvamulam-adhahsakham-asvattham prtihur- 
above roots below branches, Fig-tree 

avyayarh | 

is said to be 
imperishable 

^rrftr Torff^r ^ n 

Chandarhsi yasya parndni yas-tam veda sa vedavit j! 

The Vedic whose, are leaves, who, it, knows, he knows the 
hymns Vedas. 

The imperishable Fig-tree is said to be with roots 
above and branches below, whose leaves are the Vedic 
hymns; he who knows it knows the Vedas. 

The Asvattha or the fig-tree is the ficus religiosa, 
representing the Vedic system. An attack on the 
authority of the Vedas is evident as a passive state of 
indifference to the World is declared to be superior to 
the performance of Vedic rites. 

' ( 2 ) 

aRRtR 3WTRR 5TRT 

Adhas-co-rdhvam prasrpas-tasya sdkhd 
below and above are spread its branches 
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I1WT3T fcpTOTcrT^T: I 

o c 

Gwnapravrddha visayapravalah 

by Strands nourished, objects of sense, as shoots 

c\ -o 

Adhasca midany-anusantatani 
downwards and the roots extend 

o o 

Karmanubandhini manusyaloke [| 
work, its, effect, in the world of men. 

Below and above are spread its branches, 
nourished by Strands, with the objects of senses as 
shoots; its roots extend downwards, work is its effect 
in the world of men. 

Prabalah: Thomson renders as “Tendrils”; Bur- 
nouf as “bourgeons”. 

( 3 ) 

?r«mm7TFT 

Na rupam-asye-ha tatho-palabhayate 

not form of it here thus perceived 

?r ^ *rsr%c5T i 

Nd-nto na ca-dir-na ca sarhpratirfnd i 

not end not and beginning, not and its foundation 

Asvattham-enarh suviriidhamulam- 
Fig-tree this, firmly-rooted 

SSff fefSfT II 

asangasastrena drdhena chitva || 
by detachment-sword, strong cutting off. 



CHAPTER XV 


375 


Its form is not thus perceived here; nor its end, 
nor its beginning nor its foundation. Cutting off 
this firmly-rooted Fig-tree by the strong sword of 
detachment. 


( 4 ) 

cTrT: <Tcf 

Tatah padarii tat-parimargitavyam 
Then that state, that, may be sought 

forfffev ^r: i 

Yasmin-gata na nivartanti bhuyah | 
whence going not return again 

^TT^f JW SPT# 

Tam-eva ca-dyaiu purusam prapadye 

to him, only, and, Primal, Person, may one go 
SRT: spffrT: TOcTT II 

Yatah pravrttih prasrta puranl ijj 

from whom Energy streamed forth, ancient. 

Then that state may be sought, whence going 
one returns not again. To Him, the primal Person, 
may one go, from whom the ancient Energy stream¬ 
ed forth. 

( 5 ) 

Nirmanamoha jitasahgadosa 

Without pride, delusion, conquered the fault of attachment 

Adhyatmanitya vinivrttakamafy i 

to Essential Self constant all desires stilled 
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Dvandvair-vimukttih sukhaduhkhusamjnair- 
from dualities liberated designated as pleasure and pain 

WcTOF : TcTR-s m <TcT II 

gacchanty-amicdhah padam-avyayam tat || 
go, the undeluded to state immutable that. 

Without pride, delusion, conquering the fault of 
attachment, constant to the Essential self, all desires 
stilled, liberated from the dualities designated as 
pleasure and pain, the undeluded go to that State 
immutable. 

( 6 ) 

* *T ysiTsm h i 

Na tad-bhdsayate suryo no sasdnko na pavakah | 

not that is illuminated, the sun, nor, the moon, nor the fire 

Yad-gatvd na nivartante tad-dhdma paramam mama jj 

to whom not, return, that abode, supreme mine, 
going, 

That is not illuminated neither by the sun, nor 
by the moon nor by the fire; going to whom one re¬ 
turns not; that is my supreme abode. 

( 7 ) 

*r4*rraft sfonjjr: i 

Mamai-vd-rhso jlvaloke jlvabhutah sandtanah j 

of mine a part in the world Essential life eternal 
of life 
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wwzTH'rfeznh ^wfrr 11 

Manahsastarii-ndriydni prakrtisthani karsati || 
with mind, the sixth senses, which rest in Nature attracts. 

The essential Eternal life, in the world-life is a 
part of mine, which attracts the senses with mind as 
the sixth, which rest in Nature. 


i Jwabhuta: Lassen renders as “Vitalis”; Thomson 
as “having assumed life”. 

( 8 ) 


Sariram 


yad-avapnoti 


body when acquires 

Grhitvai-tdni samydti 
taking these goes 


yac-cd-pyutkmmati-isvarah || 
where and also ascends the lord 



VO «S 


II 


vdyiir-gandhdn-ivd-saydt 


t! 


wind scents as from their 
resting-place. 


When the Lord acquires the body and when also 
ascends, he goes taking these, as wind the scent from 
its resting-place. 


( 9 ) 


Srotram caksuh sparsanam ca rasanam 
the ear the eye the touch and the taste 

srr*m i 

ghranam-eva ca | 
the smell too and 


vfwPT I 

Adhisthdya manas-cd-yam visayan-upasevate |] 
dwelling in mind and as well the object of senses he enjoys. 

Dwelling in the ear, the eye, the touch, taste, 
smell and mind as well, he enjoys the objects of 
senses. 
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ftsjcT 

(10) 

qrrfa 

■o 

Utkrdmantam 

sthitam 

vci-pi 

bhunjanarh vd 

while rising 

resting 

or even 

experiencing either 




imfocPT 1 

O 


gunanvitaih j 
along with the Strands* 

fairer n 

c\ C Cl 

Vimudhd na-nupasyanti pasyanti jmnacaksusah il 

the deluded, not, see, they see who have the eyes of 

knowledge. 

While rising resting or even experiencing along 
with the Strands, the deluded see him not, they see 
who have the eyes of knowledge. 

(ID 

Yatanto yoginas-cai-narii pasyanty-atinany- 

avasthitam \ 

striving, the ascetics and, him, 

3cRTt ^ 

Yatanto’py-akrtatmano nai-nam 
striving even unformed minds not him 

The striving ascetics see him established in self 
and the senseless and uniformed minds see him not, 
even though striving. 

( 12 ) 

Yad-fidityagatarh tejo J agad-bhasayate'khilam j 
that of the sun brilliance the world illumines entirely 


see in Self established 

pasyanty-acetasah j] 
see the senseless 
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cffRT fafe 

Y ac-candramasi yas-ca-gnau tat-tejo viddhi 
What is in the moon what and in fire that brilliance know 

mamakam j 
to be mine. 

The brilliance that is in the sun which illumines 
the entire world, what brilliance is in the moon, what 
is in the fire, know that to be mine. 

( 13 ) 

Gam-civisya ca bhutdni dharayamyaham-ojasa | 

the earth entering and beings uphold I by strength 

qreqTfa ^q-sfT: *r<=3T 

Pusnami causadhlh sarvdh somo bhutvd 
I nourish herbs all Soma becoming 

TSTcW: U 
rasatmakah 11 
essence of moisture. 

Entering the earth I uphold beings by strength; 
I nourish herbs all becoming Soma, essence of 
moisture. 

Soma: Telang renders it as “the watery moon”. 
Soma in the Vedas is the sacred juice of the Asclepias 
acida and the word refers to the sap which is life of 
plants. 

( 14 ) 

^TT ITTfaHf ^IHTTfsKr: I 
Aham vaisvanaro bhutva praninam deham-asritah ] 

I fire becoming of living bodies dwell 

creatures 
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Pr&ifdpdnasamdyuktah pacdmy-annam caturvidham 

outward and inward I digest food of four kinds, 

breaths, united with 


Becoming fire I dwell in the bodies of living 
creatures, united with the outward and inward 
breaths, I digest food of four kinds. 


The four kinds of food are (1) what is broken by 
the teeth, (2) what is drunk, (3) what is licked by the 
tongue, (4) what is sucked by the lips or eaten without 
chewing. 


(15) 

ff? 

Sarvasya cd-ham rirdi sannivisto 
of all and I in heart am seated 
*Tff: 1 

Mattah smrtir-jndnam-apdhanam c a 

from me memory knowledge loss ot \ and 

memory J 

^rr 

vedais-ca sarvaii -aham-eva vedyo 
by Vedas and by all I as well to be known 


V edantakrd-vedavid-eva 


ii 

ca-ham || 


Vedanta-author knower of 
Vedas indeed 


} 


and 


I. 


And seated am I in the heart of all; from me 
(proceed) memory, knowledge, and loss of memory; 
and I am as well be known by all the Vedas, the 
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author of Vedanta and, indeed, the knower of the 
Vedas am I. 

This verse is a later interpolation as the Vedanta 
or Uttara Miirvamsa is of later date than Bhagavad 
Gita. 1 


( 16 ) 

SPTiTTSTT Tl^r ^ I 

Dvavi-mau purusau loke ksaras-ca-ksara-eva ca | 

Two these persons in the ^ perishable and imperishable 

world J as well and 

tiTT: iT^rTf^T ^«TtSST7 n 

Ksarah sarvani bhutani kiitastho’ksara ucyate j| 

Perishable in all beings immovably abiding is called. 

Imperishable 

These two persons in the world are the perishable 
and the Imperishable. The Perishable is in all beings, 
the immovably abiding is called the Imperishable. 

[Sridhara explains Kutastha as “standing un¬ 
changeable or immovable like a mountain”] 

Kutastho: St. Peters Diet, explains as “an der 
Spitze stehend”, “die hochste Stelle einnehmend’' and 
also by “ewig” “unverandderlich”. Sridhara explains 
as “standing unchangeable or immovable like a 
Mountain”. 


( 17 ) 

Si-PT: T Wrilrft l gd : I 

Uttamal}, purusas-tv-anyah param&tme-ty-udahrtah 
the highest Person but another Supreme Self so Is called 
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zfr ^t^wrr^r fsnrcjferc f^r: 11 

Yo lokatrayam-dvisya bibharty-avyaya Uvarah || 

who, the three entering sustains immutable Lord, 
worlds 

But another—the Highest Person—there is, call¬ 
ed the Supreme Self, who, the immutable Lord, en¬ 
tering the three worlds, sustains it. 

( 18 ) 

Yasmat-ksaram-attto’ham-aksarad-api-co-ttamah j 

since the Perishable than the Imperishable 

transcends, I, even and higher 

arsftsfar 5ft% %% ^ srfsTrt: JWTrnr: II 

Ato-’smi loke Vede ca prathitah purusottamah 

so I am in the in Veda, and, celebrated as Person 
world, Supreme. 

Since I transcend the Perishable, and am even 
higher than the Imperishable, so I am in the world 
and in the Veda celebrated as Person Supreme. 

( 19 ) 

jft 5 tptt% jwtfm i 

Yo mdm-evam-asammudho janfiti purusottamnm | 

who me likewise undeluded knows the Person Supreme 

* *rr >TTTcrii 

Sa sarvavid-bhajati mam sarvabhdvena bhdrata Ij 

he know^r of all me with his whole O Bharata! 
worships being 

He who, undeluded, knows likewise the Person 
Supreme, he is the knower of all, worships me with 
his whole being O Bharata (Arjuna)! 
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[Sarvabhavena is explained by Sridhara as “in 
every way or mode” and Ananda explains it by put¬ 
ting forth the whole soul.] 

( 20 ) 

Iti guhyatamam sastram-idam-uktam maya-nagha j 

Thus most mysterious doctrine, this is declared by me sinless 

one 

iT?jipp?scrr 

Etad-buddhvd buddhiman-syat-krta-krtyas-ca 

this understanding intelligent will be complete in (his) work and 

TTRcT II 
bharata |j 

O Bharata! 

Thus, O sinless one! this most mysterious doctrine 
is declared by me. Understanding this, one will be 
intelligent, complete in his work, O Bharata! 

Kritakrityas: Lassen renders it as “omni 

negotio defunctus”; Thomson as “ he will do his duty”; 
Telang as “to his duty true”; Mahabharata (Vana 
Parva 12, 485) uses ‘Kritakrityah’ in the sense of 
“Completion of works”. 

sfa . 

Iti Srimadbhagavadgitfi .... Purusottamayogo nama 

it 

pancadaso’adhyaydh || 

Thus in the Bhagavadgita—the Fifteenth Chapter 
named “Devotion in attaining the Supreme Pe'rson”. 




CHAPTER XVI 


O 

( Srlbhagavdnuvdca ) 
The Lord spoke: 

(i) 



Abhayamsattvasmsuddhir-jvdnayoga-vyavasthitih j 
fearlessness, purity of heart, in devotion to knowledge, steadfastness, 

Danam damas-ca yajnas-ca svadhytiyas-tapa 

Charity self-control sacrifice study meditation 
and and of scriptures 

3TR5|tT U 
arjavam j| 
uprightness. 

Fearlessness, purity of heart, steadfastness in 
devotion to knowledge, charity, self-control, sacrifice 
and study of scriptures, meditation and uprightness. 

Svddhydya: Lassen renders as “Pia meditatio”; 
Thomson as ‘study’. 

( 2 ) 

Ahimsd satyam-akrodhas-tydgah-sdntir-apaisunarh j 

harmless- truth, freedom renunciation, peace, not playing 
ness ; from wrath, the spy 
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<rqr miw ■^rx^N^n 

Daya bhute$v-aloluptvarh mardavam hrir-acdpalam |l 

mercy to beings, mind gentleness modesty, steadiness, 
unbaffled 
by desire 

Harmlessness, truth, freedom from wrath, renun¬ 
ciation, peace, not playing the spy, mercy to beings, 
mind unbaffled by desires, gentleness, modesty and 
steadiness. 

Apaisunam: Pisuna = a spy; hence not playing 
the spy i.e. not prying into the faults of others. 

Aloluptvarh: Lola means tremulous, emotional, 
desirous; hence the word means a passive unruffled 
state of mind. 

( 3 ) 

fa: 5TRT «rfa: JTTffariffaT I 

c 

Tejah k§amd dhrtih saucam-adroho nd-timdnita J 

vigour forgiveness fortitude purity free from not of ex¬ 
malice, cessive pride 

Bhavanti sampadarh daivlm-abhijatasya bharata || 

are the wealth divine, born to state, O Bharata! 

Vigour, forgiveness, fortitude, purity, freedom 
from malice, not having excessive pride—are the 
wealth of one bom to State Divine, O Bharata! 

Sampadam daivirii: Lassen renders “Qui divina 
sorte nascitur”; Burnouf as “Ne dans une condition 
divine”; Telang as “Born to heavenly endowments”, 
P.-J8 
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( 4 ) 

znrt .. zvJsfirWFT?* wter: TT^^TW WI 

Dambho darpo-’bhimdnas-ca krodhah pdrusyam eva ca j 

Ostentation pride self-conceit wrath insolence and 

and 

3 tith ii 

Ajnanam cd-bhijdtasya partha sampadarh-dsurim j| 
ignorance and of one born to, O Partha, wealth Devilish. 

Ostentation, pride, self-conceit, wrath, insolence 
and ignorance are O Partha! the wealth of one born 
to Devilish (nature). 

(5) 

£zfr mfaftsrm ftspsrpmjpT bctt i 

Daivi sai'n pad-vim ok say a nibandhdyd-surl matai | 

Divine wealth for deliverance for bondage the devilish deemed 

*TT 5T=5r: II 

Md sue ah sampadaih daivim-abhijdto-'si pandava || 
don’t grieve to wealth divine art born O Pandava. 

Divine wealth is for deliverance, for bondage the 
devilish, so it is deemed; grieve not, O Pandava! born 
art thou to wealth divine. 


( 6 ) 

angr rer ^ i 

Dvau bhutasargau loke’-smin-daiva asura eva ca | 

two, orders of created in the world, this, devilish, and too 
beings Divine, 

fwt few: Sffar 3TTfT 'TPT ^ STO II 

Daivo vistarasali prokta asurarh partha me srnu || 


the Divine in details described devilish, O Partha from ^ listen. 

me j 
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In this world are two orders of created beings— 
the Divine and the Devilish; the Divine is described 
in details; listen from me, O Partha! the devilish. 

(7) 

SPfffT ^ F^ffT =sr 5PTI 5T F^T^Tl: | 
Pravrttim ca nivrttim ca jand na vidur-asurdh | 
action and inaction and people not know devilish 

?r sfte qrFq- ^ rpt ii 

O 

Na saucam na-pi ca-earo na satyam tesu vidyate |] 

neither purity nor even and not truth in them is found, 
good manner 

The devilish people know not action or inaction; 
neither purity nor even good manners, nor truth is 
found in them. 

Pravrttim ca Nivrttim ca: Burnouf renders it as 
“L’emanation et le retour”; Sankara and Sridhara in¬ 
terpret as ‘action' and ‘inaction’. 

( 8 ) 

te jagad-ahur-anisvaram j 
they the world say without a god 

Aparasparasamblnutam kim-anyaUkamahaitukam jj 

of mutual union born nothing else caused by lust. 

They say that the world is without truth, with¬ 
out basis, and without a God, born of mutual union, 
caused by lust, nothing else. 


Asatyam-apratisfam 
without truth without basis 
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Asatyam apratishtarh, anlsvaram: Thomson says 
that the Hindu scholiasts deny the truth of the Crea¬ 
tion and preservation of the world as taught by the 
Vedas or the Schools of philosophy. 

Apratistham: Thomson asserts that the Hindu 
scholiasts deny that it is “really constituted”. 

Aparasparasambhutam: Lassen renders it “Non 
ex certa causarum successione”; Burnouf as “Que le 
monde est Compose de phenomenes se poussant l’un 
l’autre”. Lassen has shown that ‘aparaspara’ means 
“not proceeding from one to another by way of suc¬ 
cession”. Sridhara and Ananda assign the creation 
of the world to the union of male and female i.e. the 
world is formed from natural causes. 

Atheists of a coarse, sensuous type are chiefly 
attacked here. Kapila, though he did not admit a 
personal diety in his system, yet he is spoken of with 
respect in Bhagavadgita. Materialists like the Char- 
vakas, who refused to admit of any person or thing 
not cognisable by the senses, are here denounced. 


(9) 


<r?ri 

Etam drspm-avastabhya 
these view being fixed 


na?tdtmano’lpabuddhaydk \ 

ruined souls small in intellect 


stopf sppftsfpT: n 

Prabhavanty-ugrakarmanah ksayaya jagato-’hitali || 


come forth with cruel deeds for destroying the world 

as enemies. 


These ruined souls, being fixed in this view, 
small in intellect, come forth with cruel deeds for 
destroying the world as enemies, 
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( 10 ) 

Kamam-asritya duspuram dambhamana-madanvitah | 

in desire taking insatiable hypocricy, pride, frenfcy, possessed 
refuge of 

^T^^^?VT|ifs^ra>%s5rf5rjirri: n 

Mohad-grhitva’-sadgrdhdn-pravartante’sucivratah j ] 

from \ grasping untrue ideas they prevail with views 
delusion / impure. 

Taking refuge in insatiable desire, being possess¬ 
ed by hypocricy, pride and frenzy, through delusion 
grasping untrue ideas, they prevail with views 
impure. 


( 11 ) 

Cintam-aparimeyam ca 

anxieties unbounded and 

Kamopabhogaparamd 

desire-gratification- as 
supreme 


sr^TP?rr*m7ftraT: i 
pralayanttim-upasritdh | 

that end with death, 
obsessed with 

iTcircfefr fdfr^T: It 

etavad~iti niscitdh 11 

that this is all so assured. 


Obsessed with unbounded anxieties that end 
with death, making gratification of desires as supreme 
(end), (they are) assured that this is all. 


Cintam pralayantarh: Lassen renders it as ‘Leto 
omnia finire’; Burnouf and Thomson give a similar 
meaning; Lorinser and Telang translate as “their 
thoughts end with death”. Sridhara explains: “that of 
which death is the end or limit”. 
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( 12 ) 


3mrmm$4gr i 

Asdpdsasatair-baddhdh kriniakrodhaparayanah [ 

hundreds of bonds of hope, desire, wrath, possessed of 
bound by 

Ihante kamabhogtirtham-anyayena-rthasamcayan jj 

they seek for indulgence of desires, by unjust means, to 

gather wealth. 

Bound by hundreds of bonds of hope, possessed 
of desire and wrath, they seek, to gather wealth by 
unjust means for indulgence of desires. 

( 13 ) 

*t*tt Hsqfwrm 

Idam-adya mayd labdham-imam-prdpsye manoratham | 

this to-day by me is gained this shall desire 

attain 

ir *rfr<arf?r ii 

O N 

Idam-asti-dam-api me bhavisyati punar-dhanam j| 

this is this too mine shall be again wealth. 

This is gained by me to-day, this desire shall I 
attain, this is mine and also this wealth shall be mine 
again. 


( 14 ) 


Asaxi mayd hatah satrur-hanisye 

this by me has been foe shall slay 
slain 


^mprftr i 
c a-pardn-api | 
and others also 
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fwrtsjprg vm fosfts? ^TF^rn 

Isvaro-’ham-aham bhogi siddho-ham balavansukhi \\ 

Lord I am I the perfect 1 am strong happy, 

enjoyer 

This foe has been slain by me, I shall slay the 
others also; Lord am I, I the enjoyer, perfect am I, 
strong and happy. 


( 15 ) 

^ts^rsfar wsft wt i 

> c 

Adhyo-’bhijanavdnasmi ko-'nyo-'sti sadrso mayd ] 
wealthy high-born am I who else is like me 

erreqrfar u 

Yaksye dasyami modisya ity-ajndnavimohita.il j] 

shall shall give shall be thus ignorance deluded ones, 
sacrifice, largesse merry 

Wealthy and high-born am I, who else is like 
unto me? I shall sacrifice and shall give largesse— 
thus those deluded by ignorance (speak). 


Anekacittavibhranta 

by many thoughts upset, 

ir?pfcTT: *fTR*rm 


( 16 ) 

mohajdla 
delusion meshes 
'TrTfrr 


*T*rnRTT: I 

c 

samdvrtdh 

covered 

ii 


Prasaktah kdmabhogcsu patanti narake-'sucau | 
addicted to desire-indulgence fall into hell foul. 


Upset by many thoughts, covered by meshes of 
delusion, addicted to indulgence of desires, they fall 
into foul hell. 
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( 17 ) 

3TT?*mvTTfacrr: *rr®s]T SRJTnnKT^WT: I 

Atmasambhavitah, stabdhd dhana-mana-madanvitah 
self-conceited stubborn wealth-pride-intoxication-filled 

?rnr n 

Yajante nama yajnais-te dambhena-vidhipurvakarh <j j 

they offer in name sacrifice, with presumption, not accord- 
they, ing to rules. 

Self-conceited, stubborn, filled with the pride and 
intoxication of wealth, they offer sacrifice in name 
(only) with presumption, not according to rules. 

Dambha = deceit, hypocrisy, pride and pre¬ 
sumption. Telang renders as “merely for show”; 
Lassen as “Adi simulationem sanctitatis”; Sridhara 
“without faith”. 

( 18 ) 

ar^rrt sn* ^ ^ 

Ahamkaram balam darparh kamam krodham ca 
self-conceit strength pride desire wrath and 

JTfsraT: I 
samsritah 
possessed by 

Mamatmaparadehesu pradvi^anto’bhyasuyakal}, ,j| 

me in their own and other despise these malicious ones, 

bodies 

These malicious ones despise me in their own body 
and in other bodies, being possessed by self-conceit, 
strength, pride, desire and wrath. 
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( 19 ) 

’TTTVPRI 

Tan-aham dvisatah kruran-samsaresu naradhamdn j 
these I hating cruel in the world lowest of mankind 

fsnpciT3r«f5C|'5TmJTTfftc%W mfal II 

Ksipdmy-ajasram-asubhdn-dsuri§-veva yonifu || 

hurl thousand the into devilish wombs, 

times evil-doers 

These cruel ones hating me, lowest of mankind 
in the world, I hurl constantly, these evil doers into 
the devilish wombs. 

( 20 ) 

aTTgff TtfrirnTsrT rst srwffr i 

Asurlm yonim-dpannd mudhd janmani-janmani | 
to Devilish wombs entering deluded from birth to birth 

in^srrwhr rtert trRjnrer 

Mdm-aprdpyai-va kaunteya tato ydnty-adhamdrh 
me not attaining O Kaunteya! then go to the lowest 

it 

gatim j| 
way. 

O Kaunteya! these deluded, entering the Devilish 
wombs, from birth to birth, not attaining me, they 
go to the lowest way. 

( 21 ) 

fafasr Jl T HTZFf MTtW : I 

Trividham narakasye-dam dvaraih ndsanam-dtmanah | 
three-fold of Hell this entrance destructive of Self 
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^r*r: sprsr«nrr wnrereflrctKTTtf 

Kamah krodhas-tatha lobhas-lasmad-etat-trayam 
Desire, wrath likewise averice therefore these three 

II 

tyajet 

should abandon. 

This entrance of Hell is three-fold, destructive 
of Self: Desire, Wrath and Averice as well; therefore, 
these three should be abandoned. 

( 22 ) 

sfrl%T rTmfTTftsrfa’TT: I 

Etair-vimuktah kaunteya tarnodvarais-tribhir-narah | 

by these released O Kaunteya! by gates of darkness three, man 

^JTfrrcfr zrrfcr 7?r irfrff n 

Acaranty-dtmanah sreyas-tato yati parti m gatim || 

work for self weal then goes Supreme way. 

O Kaunteya! man released from these three gates 
of darkness, work for weal of Self and then go to 
the Supreme way. 

Tamah — Darkness, a name of Patala, the infernal 
regions. 


( 23 ) 


srem ^m^iTrr; i 

Yak sastravidhim-utsrjya vartate kamakaratah I 

\ * ' 
Who scripture ordinance abandoning, stays under the influence 

of desire.. 
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*r ?r ftffc*r«nwfrf?r ^ ^ ?r to nfrro 11 

Na sa siddhim-avapnoti na sukharii na par dm gatim j| 
not he perfection attains nor happiness nor Supreme way. 

He who, abandoning the ordinance of scripture, 
stays under the influence of desire, neither attains per¬ 
fection nor happiness nor Supreme Way. 

Siddhim — Perfection: means the highest earthly 
state which Kapila asserts to be a state of perfect 
knowledge. Patanjali, the founder of the Yoga sys¬ 
tem thinks it to be a state of mystic union with the 
Divine nature through constant meditation. Blessed¬ 
ness is the heaven of one of the gods—Indra. The high¬ 
est goal is Nirvana. Sridhara says “the knowledge of 
truth, repose and final deliverance.” 

Verses 23 and 24 seems to be later interpolations. 

(24) 


rT^r^TSST SmTif % 

Tasmac-chastram pramdnam te 
Therefore the Scriptures authority thine 

karyti-ktirya-vyavasthitau ! 
right and wrong acts—for determination 

Jnatvd sdstravidhdnoktam karma kartum-xha-rhasi j! 

knowing scripture-la ws-declarations work to do here should 

deserve. 
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Therefore let the authority of scripture be thine 
(guidance) for determining right and wrong actions; 
knowing the declarations in the laws of scriptures, 
you should deserve work here. 

. 

Iti Srimadbhagavadgitc . Daivasura-sampad 

vibhagayogo nama sodaso-’dhyayah j| 

Thus in the Bhagavadgita—the Sixteenth 
Chapter named “Devotion of Divine and Devilish 
Estates”. 





CHAPTER XVII 


3PFT 

NS 

(Arjuna-uvaca) 

Arjuna spoke: 

( 1 ) 

^ *F5T% W4M (fWdl: I 

o c 

Ye $&stravidhim-utsrjya yajante sraddhaya-nvitah j 

Who sacred la ws-inj unctions sacrifice with faith-filled 

neglecting 

rpri fr<s5T 3 qrr v,^h: n 

Teaam nistha-tu kd krsna satvam-dho rajas-tamah || 
Their devotion what O goodness energy, 
but Kr§na is it darkness? 

Those who sacrifice filled with faith, neglecting 
the injunctions, what, O Kr$na! of their devotion? 
Is it of goodness, energy or darkness? 

In this chapter, the nature and action of the three 
Strands, the constituent elements of Nature are 
described. Their action upon the faith of mankind 
and their work—religious and secular—is shown. 

( 2 ) 


o 

(Sri-bhagav&n-uvaca.) 
His Lord spoke: 




m 

WITOT 1 

Trividha bhavati sraddha dehinam 

$a 

svabhavaja 

three-fold 

is the faith of embodied 

that 

bom of 


(souls) 


nature 


m 
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rrf ^ n 

satvikl rajast-cai-va tdvn a si cc-ti tchii srnu jj 

goodness, energy, and, darkness and that listen, 

too, 

Three-fold is the faith born of nature of the em¬ 
bodied souls—of goodness, of energy and also of dark¬ 
ness, listen to that. 

( 3 ) 

>£t5T -*TT^T I 

Sattvdnurupd sarvasya sraddha bhavati bharata ] 

as the essential of all faith is O Bharata! 

character 

Sraddhamayo-yarii puruso yo yac-chraddhah 

With faith, man who, what, faith, is, 

is instinct with 

*T tTcT II 
sa eva sah || 
he, so is. 

O Bharata! the faith of all is according to his 
essential nature; man is instinct with faith; what his 
faith is, so he is. 

( 4 ) 

7T5RTT: I 

Y ajante satvika devan-yak§a-raksaihsi rajasah | 
worship good men gods demi-gods demons the energetic 

?rr*rar sptt.- ii . 

Pretan-bhutaganams-ca-nye yajante tamasa janah j| 
spirits, ghosts, and others worship, darkness men. 
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Men of goodness worship the gods, the energetic 
demi-gods and demons; others worship spirits and 
ghosts—men of darkness. 

(5) 

3T5TTFTfaf?cf sftT % <TT> 3RT: I 

Asdstravihitam ghoram tapyante ye tapo janah I 

not enjoined by dire practise who austerity men 

scriptures 

^TRTFT^Tf^TT: II 

Dambhdhamkdrasamyuktdh kdmardgabaldnvitah !! 

hypocrisy-pride-wedded to, desire, passion, full 

of the strength of. 

Men who practise dire austerity not enjoined by 
scriptures, wedded to hypocrisy, pride, full of the 
strength of desire and passion, 


( 6 ) 

Karsayantah sarirastham bhutagraniam-acetasah | 
oppress belonging group of elements being foolish 

to the body 

Mum cai-va-ntahsarlrastharh 


me and too who dwell within 


the body 


tan-viddhy-asura-niscaydn ]j 
them know Devilish, in resolve. 


Being foolish, they oppress the group of elements 
belonging to the body, and me too, who dwell within 
the body—know them to be Devilish in resolve. 
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( 7 ) 

anfR?c?fa fafaert finr: I 

Aharas-tv-api sarvasya trividho bhavati priyah | 
food, even, of all three-fold, is dear 

Yajnas-tapas-tatha danam tesdm bhedam-imam srnu |t 
sacrifices austerities largesse, of these, difference, this listen, 
likewise. 

Food even, dear to all, is three-fold; likewise are 
the sacrifice, austerities, largesse, listen to the differ¬ 
ence of these. 

( 8 ) 

3TT$ I 

Ayuh sattva-baldrogya-sukha-prlti-vivardhanah | 

life vitality strength, health, joy, love, that, promotes 

Tsqr: fcr«rr: an^m; n 

Rasyah snigdhdh sthira hrdya ahdrdh satvikapriyah || 
savoury greasy firm cordial, foods, to good men, dear. 

Those that promote life, vitality, strength, health, 
joy and love, the savoury, greasy, firm and cordial 
food is dear to good men. 

Arogya-sukha-priti: Lassen renders as “Sani- 
tatem, Voluptatem, hilaritatem augentes”; Burnouf as 
“la sante, le bein-etre et la joie”; Telang as “health, 
happiness and relish”. Sridhara means ‘peace of 
mind’ by Sukha; and ‘prfti’ as joy. 

( 9 ) 



KatvamlarlavaTid-tyv^na-tik^naruk?aviddhinah | 
bitter, sour, saltish, over-hot, sharp, astringent, burning 
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3ITfTTT fi^^TWPSrT: II 

Ahara rajasasye-$ta duhkha-sokamayapradah || 
foods men of energy, like, pain, sorrow, sickness giving. 

Foods which men of energy like are bitter, sour, 
saltish, over-hot, sharp, astringent, burning; they give 
pain, sorrow and sickness. 

( 10 ) 

*rmm 'jfa wfqcr ^ ^ i 

Yatayamam gatarasam piiti paryu$itam ca yat | 

stale, taste-less, stinking, decayed, and, that which 

fTFTRfspPT II 

Ucchistam-api ca-medhyam bhojanam tamasapriyam |j 

refuse also, and, unfit for food, to men of 

sacrifice Darkness, dear. 

Food which is stale, taste-less, stinking, decayed 
and also refuse and unfit for sacrifice, is the food 
dear to men of Darkness. 


Yatayamam: That has remained over the watches 
of a night: a night is devided into three watches of 
four hours each. 


Aphalakanksibfiir-yajno 

by those who desire not fruits, 
the sacrifice 

*PT: 

Yastavyam-eve~ti manah 

sacrifice is so thus mind, 
their duty 


zr | 

vidhidr§to ya ijyate | 

as prescribed which perform 
by laws 

RRPTPT W II 

samadhdya sa satvikali || 
fixing, that is of the good, 
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Sacrifice which is performed by those who desire 
no fruit, and as prescribed by laws: doing sacrifice 
as their duty, fixing their mind on this, is that of 
the good. 

( 12 ) 

Abhisandhaya tu phalam dambhartham-api 
keeping in view, but, fruit, for sake of ostentation also, 

fjf JRTI 
cai-va-yat | 
and eventhat too, 

TTOPifcs ff zRf fafe tt^TW II 

Ijyate bharatasrestha tarn yajriaih viddhi rajasam || 

sacrifices, O best of thethat sacrifice, know, to be of 
Bharatas! J Energy. 

But keeping in view the fruit (of action), and 
also for the sake of ostentation, who sacrifices, O best 
of Bharatas! know that sacrifice to be of Energy. 

U3) 

Vidhihinam-asrstannam mantrahinam-adaksi)iam | 
with no rule observed, no without hymns, with- 

food distributed out fees given 

srsrfaTffT w 'TPcratii 

Sraddh&virahitam yajnam tamasarh paricak$ate ] | 
devoid of Faith the sacrifice of Darkness they declare, 

The sacrifies done with no rule observed, no food 
distributed, without (Vedic) hymns, without paying 
(sacrificial) fee, and devoid, of Faith, they declare 
that to be of Darkness, 
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Vidhihlna: Without the Prescribed Ceremonial, 
(C/o Asiatic Res. Vol. V. P. 345). 

(14) 





Devadvija-guru-prajnapujanam saucam-arjavam j 


to the gods, the twice-born, preceptors, cleanliness, uprightness 
wise men, reverence, 


Brahmacaryam-ahimsti ca sarlram 


tapa 


II 

ucyate || 


continence harmlessness, and, body’s austerity, is said. 


The austerity of the body is said to be reverence 
to the gods, the twice-born, preceptors, and wise men, 
cleanliness, uprightness, continence and harmlessness. 


(15) 

srm Rrir fo rfp ^ i 

Anudvegakaram vakyam satyam priyahitam ca yat j 

that gives no irritation, words true pleasant and that, 

beneficial which 

H T wr rc raRH $*r ctt 

Svadhydydbhyasanam cai-va vanmayam tapa 

sacred recitation-practice of and too of speech austerity 

II 

ucyate j| 
is called. 

Words that give no irritation, true, pleasant and 
beneficial, and also of practice of sacred recitation, is 
called the austerity of speech, 
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(16) 

«PT*. *ft«W 

Manah prasddak saumyatvam 
minds serenity gentleness, 

maunam-atmavinigrahah ' 
silence self-restraint 

O 'O 

Bhavasariisuddhir-ity-etaUtapo manasam-ncyate -J | 

soul's-purification, so, this, austerity of mind, is called. 

Serenity of mind, gentleness, silence, self- 
restraint, purification of soul, this is so called the 
austerity of mind. 


(17) 

<mrT ?Trf cPreTtTfafasr 
Sraddhaya paraya taptam tapas-tat-trividham 
by faith supreme practised austerity, that three-fold, 

I 

naraih I 
by men 

Aphalakahksibhir-yuktaih satvikam paricaksate || 

by those who desire no fruit good is designated, 

and are controlled j~ 

That austerity practised by men with supreme 
faith—three-fold—by those who desire not fruit (of 
action) and are controlled, is designated as of the 
good. 
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(18) 

q - c^ TT*T F T % 5rm rfft % *rer i 

Satkdramdnapujdrtharh tapo dambhena cai-va yat | 

welcome, honour, respect, austerity, hypocricy, and, so which 
to win with 

sffacT 7T3W II 

Kriyate tadiha proktam rdjasarh calam-adhruvam || 

is practised, that, is said, of Energy, unstable, unsure, 

here, 

To win welcome, honour, respect, that austerity 
which is practised with hypocrisy, is here said to be 
of Energy unstable and unsure. 

Satkaramanapujartham: Lassen renders it as 
“Honorem. dignitatem et reverentiam siti compa- 
randi gratia”; Burnouf translates by T honneur, le 
respect et les hommages”. Satkdra = a gracious re¬ 
ception; Manas = respect, ptija = outward offering. 

(19) 

fwr ctc i 

Mudhagrahena-tmano yat-pidaya kriyate tapah j 

by foolish obstinacy which is practised, austerity 
of Self by torture, 

wt a' fTm^wg i' gcftT n 

Parasyo-tsadandrtham vd tat-tdmasam-udahrtam || 
to others, to cause, ruin, or that, of Darkness, is said to be. 

By foolish obstinacy, by self torture, which auste¬ 
rity is practised, to cause ruin to others is said to be 
that of Darkness. 

Mu&hagrahenh: Lassen renders as “Ex inepto eom- 
mento”; Burnouf as “Nee d’une imagination egaree”; 
Thomson as “from an erroneous point of view”; Sri- 
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dhara as “done without discrimination”; St. Peters 
Diet., interprets graha as ‘unternehmen.’ 


( 20 ) 


Datavyam-iti yad-danam 
duty to give, so which gift 


dlyate-'nupakarine j 

is given, to one who 
cannot make a return. 


Dese kale ca patre ca tad-ddnam satvikam 
in place, time, and, recipient, and, that, gift, of goodness, 


II 

smytam || 
is known. 

That gift which is given as a duty to give, to one 
who cannot return, in (due) place, time and to (proper) 
recipient, that gift is known to be of goodness. 


Patre: Patra = a Vessel: here a proper recep¬ 
tacle. Sridhara explains that a locative case is here 
used for the dative unnecessarily. Lassen has a dif¬ 
ferent version: “Equiden dixerim Pcitre non de per¬ 
sona esse intelligendum, sed interpretandum esse, 
data justa occasione”. 


( 21 ) 


Yat-tu pratyupak&rarthaih phalam-uddisya va punalj, | 

that with the hope of fruit- expecting or again 
which return 
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^ qftftsra gffw TFsnfr ii 

Diyate ca p arikli$tam tad-dfinam rdjasarh smrtam j| 
is given and grudgingly, that gift, of Energy, is known. 

That which is given with the hope of return ex¬ 
pecting fruit hereafter, and grudgingly, that gift is 
known to be of Energy. 

( 22 ) 

Adesakale yad-danam-apdtrebhyas-ca diyate ] 

in improper which gift to wrong is given 

place and time recipient and 

aracfKPrarenrT crrnw>r=rTffr*ni 

Asatkrtam-avajnatam tat-tdmasam-uddhrtam 11 

unceremoniously with that of Darkness is called, 

contempt 

That gift which is given to wrong recipient in 
improper place and time, unceremoniously, with con¬ 
tempt, that is called of Darkness. 

(23) 

sff rTcfffcfo fMfcft ^JTorfcsrfacr: fJfT: I 

Om tatsad-iti nirdeso brahmanas-trividhah smrtahj 

“OM TAT SAT” designation of Brahman, three-fold is said to be 
this 

5rrpr«rr^ ir^r znrm fsrf^rrr: jnn 

Brahmands-tena vedds-ca yajnas-ca vihitali purah 11 
the Brahmins Vedas, and, sacrifices, ordained, of old. 
by this, and, 

“OM TAT SAT” this is said to be the three-fold 
designation of Brahman; by this the Brahmins, the 
Vedas, and the sacrifices were ordained of old. 



408 


BHAGVADGITA 


Om, Tat, Sat: Om see Ch. 1.1; Tat = That; is 
used in Tat tvam asi — That thou art, refers to the 
absolute existence of all things in Him. 

Sridhara: “It means Brahma and other gods of 
revelation”. 

Sankara: “These words have been handed down 
in the Vedantas; Sat is used by Manu to denote the 
Supreme Being (Manu 1.2). The philosophic mean¬ 
ing of Sat is the sum of existent things, represented 
as effects (Sankhya Karika P. 135). 


(24) 


Tasmad-aum-ity-uddhrtya 
therefore ‘OM’ this uttering, 

fernffaen: 

Pravartante vidhanoktah 

are undertaken as enjoined in 
scriptures, 


fTT: fen: I 

yajna-ddna-tapah-kriydh | 
sacrifice, gifts, austerity-rites 
’TfRT STpiSTfelTJT II 

satatavi brahmavadincnh l| 

ever, by expounders 

of Brahman. 


Therefore uttering this ‘OM’, the rites of sacri¬ 
fice, gifts and austerity are ever undertaken as en¬ 
joined in scriptures by the expounders of Brahman 


(25) 

nfotnrfennnT ^ mran: fen: i 

Tad-ity-anabhisandhaya phalam yajnatapaii kriyd: j 
‘TAT’, so, with no regard for fruit, sacrifice, austerity, rites 

fsrfen: fenn ntamferfcr: n 

vividhah kriyante moksakanksibhih !| 

various, performed by salvation-desiring 

ones. 


Danakriyas-ca 

giving act \ and, 
of alms, f 
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With ‘TAT’ and with no regard for fruit, various 
rites of sacrifice, austerity, acts of alms-giving are per¬ 
formed by those desiring salvation. 

(26) 

^ 'O VJ 

Sadbhave sadhubhave ca sad-ity-etat-prayujyate I 
good in the sense of real and ‘SAT’, so, this, is, employed 

qurfw tt 4 q3q?T 11 

Prasaste karmani tatha sacchabdah Partha yujyate]'. 
in auspicious, works, likewise, ‘SAT’, word, O Partha! is applied. 

In the sense of good or real, ‘SAT’ is employed, 
likewise in auspicious works, the word ‘SAT’, O 
Partha!, is aplied. 

(27) 

w rrqfq v qfefa 

Yajne tapasi dane ca sthitih sad-iti 

In sacrifice, austerity alms-giving and continuance ‘SAT’ 

I 

co-cyate | 

so is 
called. 

!f?JT qq qq«ffa II 

Karma cai-va tadarthiyam sad-ity-evd-bhidhlyate || 
work, too, also, for that purpose ‘SAT’ so- also is named. 

Continuance in sacrifice, austerity, alms-giving, is 
also called ‘SAT’; also any work for that purpose is 
also named ‘SAT’. 

Sthiti: Lassen renders it as “Certa Consuetudo”; 
Burnouf as “la perseverance”. Thomson as “a quies- 
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cent state of sacrifice”. Sridhara interprets as “abid¬ 
ing therein by means of application and devotedness”. 
Sankara means by Sat things done on behalf of Isvara. 

(28) 

3T«T?Jn frt 5ft fcf 

Asraddhaya hutarii dattam tapas-taptarh krtaih 

without faith if sacrificed given gifts austerities rites 

performed 

=* ^Trf I 

■s 

ca yat | 
and that 

5 ^ fTfrer 5 t 5511 
Asad-ity-ucyate Partha na ca tat-pretya no iha j1 
‘ASAT’ so it is called O Partha! not and that hereafter nor here. 

Without Faith, whatever is sacrificed, given as 
gifts, austerities, performed, rites are observed, O 
Partha! it is called ‘ASAT’ here and hereafter it is 
naught. 

The verses from 23 to 28, are different in thought 
with the rest of the chapter and incongruous; they 
seem to be later interpolations. 

«rtif5^RT55Tficn. 

Hi Srimad-bhagavadgita . Sraddhatraya-vibhdgayogo 

ffPT ff'?T55ftSBTTa - : It 

* nama saptadaso-’dhyayah jj 

Thus in the Bhagavadgita—the Seventeenth 
Chapter named Devotion of Three-fold Division of 
Faith. 





Chapter XVIII 


3T5pT 

(Arjuna uvdca) 

Arjuna spoke: 

( 1 ) 

Samnyasasya mahdbaho tattvam-icchdmi vediturh j 

of renunciation O strong- the truth, I wish, to know 
armed, 

Tyagasya ca hr?ikesa prthak-kesinipudana || 
of abandonment, and, O Kr$na, severally, 0 Kesini$udana! 

I wish to know the truth about renunciation, O 
strong-armed! and of abandonment severally, O 
Kr§pa, O Kesinisudana! (slayer of kesin-a demon in the 
form of a horse) 


($ri-bhagavanuvdca) 

The Lord spoke: 

( 2 ) 

^rmrRf ^»rt spanfr 

Kdmydndm karmanarh nyasam samnydsam kavayo 
of desiring actions renouncing renunciation the sages 

ftf: I 
viduk | 
know 
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WffffflVT f^TOTT: II 

Sarvakarmaphalatydgam prahus-tyagam vicak$anah jj 
all-works-fruit-abandoning called abandonment the wise. 

Renouncing actions of desire the sages call as 
renunciation; abandoning the fruit of all works is call¬ 
ed by the wise abandonment. 

Thomson thinks that the reference in the first 
group is to Kapila and his followers and to the 
Mimamsa School in the second. Kapila has not left, 
any record of such an opinion—he thought that the 
perfect state of the soul is when it is completely iso¬ 
lated from matter. The Mimamsa School made no 
such limitations to work as in the first doctrine. 

(3) 

Tydjyam dosavad-ity-eke karma prahur-mani$inah | 

should be as evil so some work declared learned (men) 
given up 

?T nZTT^fafrT ^T<T* II 

Yajnadanatapahkarma na tyajyam-iti-ca-pare jj 

sacrifice, gifts, austerity, work not to be given and others, 

up so 

‘Work should be given up as evil’ declared some 
learned men; others (say) that sacrifice, gifts, auste¬ 
rity—such works are not to be given up. 

(4) 

firm 5PT % firfir I 

Niscayarh sriiu me tatra tyage bharatasattama \ 

decision listen my, there in abandonment, O best of 
in, Bharatas 
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rzrrm f? g^arrer fafasr: tmifdd: n 

Tydgo hi purusavydghra trividhah samprakirtitah j| 

abandonment O tiger among three-fold it is declared, 
indeed, men! 

O best of Bharatas! listen to my decision therein 
as regards abandonment. O tiger among men! it is 
declared that abandonment is three-fold. 

(5) 

H cJTFJq <T<T I 

Yajna-ddnatapah karma na tyajyam karyameva tat | 

sacrifice, gifts, austerity-works not to be done that should be 

abandoned 

qsft ?ifi rtjHNi imifa 5 TdfMim 11 

Yajno danam tapas-cai-va pdvandni manisinaih j 

sacrifice gifts-giving austerity and also purifiers of the learned. 

Works of sacrifices, gifts, austerity should not be 
abandoned but that they should be done; sacrifice, 
giving gifts, and also austerity are purifiers of the 
learned. 

( 6 ) 

qrrr^Tfa 5 rtr^T q75rrf% ^ i 

Etany-api tu karmani sangam tyaktva phalani ca | 
these even but works attachment giving up fruits and 

ir f¥Nrf n 

Kartavydni-ti me pdrtha nUcitam matam-uttarnam || 

should be done my O Partha! decided view final, 
such 

But even these works should be done giving up 
attachment of fruits, O Partha! such is my decided 
and flnal view, 
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( 7 ) 

fkmw § ?f*m: wPnzrT i 

Niyatasya tu samnyasah karmano no-papadyate | 
of obligation indeed abandonment of action not is right 

JTt^Triw it 

Mohdt-tasya paritydgas-tdmasafy parikirtitah j| 
from delusion its abandonment of Darkness is declared. 

Abandonment of a work of obligation is not 
right; Abandonment of such from delusion is declared 
to be from Darkness. 


( 8 ) 

Duhkham-ity-eva yat-karma kdyaklesa bhayat-tyajet | 

painful thus is what work from fear of physical gives up 

pain 

tr# ?*n»i 

Sa krtva rdjasam tyagam nai-va 

he doing of Energy abandonment not even 

tydgaphalam labhet 

abandonment fruit of gains. 

What work is abandoned from fear of physical 
pain, that abandonment is of Energy; he gains not 
even the fruit of abandonment. 

Yat-karma kayaklese bhayat-tyajet: The con¬ 
struction is a difficult one: Thomson thinks it ‘un¬ 
grammatical”; Lassen: “Lenior foret orationis fltruc- 
tura si scriptum esset, ya karma, sed habet lectio re- 
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cepta quo se tueatur. Verbo in modo potestativo 
posito subintelligitur turn conjunctio conditionalis, 
turn pronomen indefinitum; si quis omittat opus 


quidpiam. 

is”. 




(9) 





f^TJTcf 

1 

Kdryam-ity-eva 

yat-karma niyatam 

kurute-rjuna j 

it should be done so 

what work 

ever performs 0 Arjuna 



4sr 

$r c*IFT: 

Sangam tyaktva 

phalarh 

cai-va 

sa tydgah 


attachment abandoning, fruit, and, also, that abandonment 

RTfewt KcT: H 
satviko matah |j 
is deemed good 

O Arjuna! What work is ever performed (saying) 
that it should be done, abandoning attachment and also 
fruit, that abandonment is deemed of goodness. . 

( 10 ) 

Na dvefty-akusalam karma kusale na-nusajjate ! 
not hates unfitting work to the fitting not clings 
STPfr RWWfav) Jr«TT#f femm : II 

Tyagl-sattvasamdvisto medh&vl chinnasamOayah. |[ 
renouncer, composed of goodness enlightened whose doubt is cleft. 

The renouncer, the enlightened, whose doubts are 
cleft, composed of goodness, neither hates unfitting 
work, nor clings to the fitting work. 

Akusalam karma: Lassen renders as ‘minus 
prosperum opus”, Sridhara means by Kusala any- 
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thing pleasant; Telang follows Sridhara. In St. Peters 
Dictionery it is rendered as “Sich in gutem Gustande, 
in der gehorigen ordnung befinded”. 

(ID 

Na hi dehabhrtd Sakyam tyaktum karmany-asesatah | 

not indeed, who is able to abandon works entirely 
bears a body 

Yas-tu karmaphalatydgl sa tyagT-tyabhidhiyate j| 
who but, work-fruit-abandoner, he, Abandoner so is called. 

Indeed not one who bears a body is able to aban¬ 
don works entirely, but he who abandons the fruits of 
works, he is called the Abandoner. 

( 12 ) 

fasr fafasr jpjfor: 

Anistam-istam misram ca trividham karmanah 
unpleasant, pleasant, mixed and three-fold of action 

I 

phalam 
, fruit 

TT^JTTfort ret * 5 SHTTfort 

Bhavaty-atyagindm pretya na tu isamnydsinam 

is for who renounces not, after not but for the renounced 

death 

fsrfarcrn 
kvacit || 
pone whatsoever, 
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Three-fold is the fruit of action after death for 
one who renounces not—unpleasant, pleasant and 
mixed; but for the renounced none whatsoever exists. 

(13) 

T^crrfa # i 

Pancai-tdni mahabaho karan&ni nibodha me \ 
five these O mighty-armed causes learn from me 

rM sfmrfr fast u 

Samkhye krtante proktani siddhaye sarvakar- 

manam |j 

In S&nkhya dogmas declared for fulfilment of all works. 

Learn from me, O mighty-armed! These five 
causes declared in Sankhya, dogmas for fulfilment of 
all causes. 

(14) 

Adhitfanam tatha kartd karanam ca prthagvidharh | 

the seat likewise the means and various kinds 
of action agent 

'T«PT%teT taf =t^rar T^r>r II 
Vividhas-eaprthakce?t& daivarh cai-vd-tra pancamam | 

several and diverse providence and here the fifth, 
functions 

The seat of action, likewise the agent, various 
kinds of means, several and diverse functions, and 
here providence the fifth. 

(15) 

5rfrr^raiTfT>P>Ttr3nf hx : i 

Sanravdnmanobhir-yatkarma prarabhate narah | 
by body, speech, mind whatever undertakes a man 
work 
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^rrztf m fwyfffi yr y^yy ww ii 

Nyayyam vd inparitam vd pancai-te tasya hetavah / 
whether right or, the opposite, or five these its causes. 

Whatever work a man undertakes, by body, speech, 
and mind, whether right or its opposite, these are its 
five causes. 

(16) 

Tatrai-vam sati kartdram-dt'imdnam kevalam tu yah , 
This being so, the agent himself sole he who 

*T II 

Pasyaty-akrtabuddhitvdn-na sa pasyati durmatih 

sees by reason of imperfect not he sees of perverse mind, 
judgment 

This being so, he who sees himself as the sole 
agent, by reason of imperfect judgement, he of 
perverse mind, sees not. 

(17) 

y*y *rm f fefar y 1 

Yasya ndhamkrto bhav 0 buddhir-yasya na lipyate J 

whose non-egoistic sense understanding not tainted 

whose 

?r=rrfq- h ffrr y fasreiRhi 

Hatvdpi sa irndml-lokan-na hanti na nibadhyate |j 
slaying even he these creatures not kills nor is bound. 

He whose understanding is not tainted, free from 
the sense of self (egoism), he slaying even these 
creatures, kills not, nor is bound, 
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(18) 

3TFT ^ q-fr^TTrrr frfrdnr ^NforT i 

Jnanam jneyam parijnatd trividha karmacodana 1 

knowledge, object of "1 the knower, three-fold incitement to action 
knowledge, j 

«pT(jf ^4 wnTS: II 

Karanavi karma karte-ti trividhah karma- 

samgrdhab, jj 

the means, the work, the agent, three-fold sum of actions. 

The three-fold incitement to action are know¬ 
ledge, object of knowledge, the knower; the three¬ 
fold sum of actions are the means, the work, the agent. 

(19) 

STFT ^4 ^ ^ fWT 

Jnanam karma ca kartd ca tridhai-va 
knowledge the work and the agent and three kinds 

*r<*nfScT: I 

o 

guna bhedatah 
strands- 
difference of 

5r>sq% »prcrc*n4 n 

O CO 

Procyate gunasamkhydne yathavac-chrnu tany-api j] 

are declared in the science of duly listen these too. 
Strands 

Knowledge, work and the agent are declared in 
the science of strands as of three-kinds according to 
their difference; listen to these, too, duly. 
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( 20 ) 

Sarvabhutesu, yenai-kam bhdvam-avyayam-%k$ate [ 
In all beings by which one existence immutable, is seen 

fw^'T ?r^rr?f fafe *rrfer^u 
Avibhaktam vibhaktesu taj-jnanam viddhi satvikam j| 

undivided in the that know to be of 

divided knowledge goodness. 

By which is seen one immutable existence in all 
beings, undivided in the divided, that knowledge, 
know, to be of goodness. 

( 21 ) 

5 3 T»5TT f f 

Prthaktvena tu yaj-jndnarii 

by reason of but which 
separateness knowledge 

ntinabhavan-prthagvidhan | 
many existences severally divided 
fafig TT^r^nr it 

Vetti sarvesu bhutesu taj-jnanam viddhi rajasam. j| 

sees in all in beings that know of Energy, 

knowledge to be 

But the knowledge which by reason of separate¬ 
ness, sees many existences severally divided in all 
beings, know that knowledge to be of Energy. 

( 22 ) 


Yat tu krtsnavad-ekasmin-karye saktam-ahaitukam I 


that as if it were in one effect clings without cause 
which the whole, 
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3rcrw«fcrc?<T ^ ii 

Atattvarthavad-alpam ca tat-tamasam-udahrtam jj 
ignoring the true, narrow, and, that of Darkness is declared. 

That which clings without cause to one effect as 
if it were the whole, ignoring the true (essence) and 
is narrow, that is declared to be of Darkness. 

Ahaitukam; Thomson explains: “Does not 
recognise the true cause i.e., the final emancipation 
from matter” Lassen renders as “qui principiis caret”; 
Sridhara explains; “not acknowledging creation, not 
devoted to truth, and not resting in the Supreme.” 
Burnouf renders as “Science sans principes”. 
Hetu^Cause, reason, judgement. 

(23) 

sangarahitam-aragadvesatah krtarh | 

without attachment without love that is 
or hatred done 

Aphalaprepsuna karma yat-tat-satvikam-ucyate |] 

by one who seeks work which that of goodness is called, 
not fruit 

That work of obligation which is done by one 
who seeks no fruit, without attachment, without love 
or hatred is called that of goodness. 

(24) 

^ ^rjir^T stt 3*: 1 

Yat-tu kamepsuna karma sahamkarena va puna}}, j 

which but, one who’seeks work with self-conceit, or, again 
to fulfil desire 


Niyatam 
of obligation 
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srpRT'T rr?T3Tff^TfrnT II 

Kriyate bahulayasam tad-rajcisam-udahrtam j | 

is done, one of heavy toil, that of Energy is declared. 

But, which work is done by one who seeks to ful¬ 
fil his desire, or again with self-conceit, one of heavy 
toil, that of Energy is declared. 

(25) 

Anubandham ksayam hiriisam-anapeksya 

without regard to loss, to harm, without regard 
to consequences 

^ 'Tfa'TW I 
ca pa urusaih j 
and to power 

Mohad-arabhyate karma tat-tamasam-uddhrtam j! 
trom delusion undertaken, work, that, of Darkness, is declared. 

Work undertaken without regard to consequences 
to loss, to harm, and without regard to power, that is 
declared to be of Darkness. 

(26) 

Mukt’sango-nahamvadt dhrtyutsahasamanvitali ' 

free from attachment, not egoistic constancy, zeal, full of 
in speech 

^cTT II 

Siddhyasidhyor-nirvikarah kartd sattvika ucyate || 

in success and unsuccess worker *is of is called, 
unmoved, goodness, 
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The worker who is free from attachment, not 
egoistic in speech, full of constancy and zeal, unmoved 
in success and unsuccess, of goodness is called. 

(27) 

karmaphalaprepsur-lubdho 
seeks the fruit of work, greedy, 

himsdtmako-'sucih j 
injurious, impure 
*pcri ’TW TfaffffRT: II 
Harsasokanvitah kartd rdjasah pariklrtitah !j 

full of pleasure the worker, of Energy, is declared, 
and grief, 

The worker who is impassioned, seeks the fruit of 
work, greedy, injurious, impure and full of pleasure 
and grief, is declared to be of Energy. 




(28) 


amrr: 

STTf^T: 


5BT 

Ayuktah 

prdkrtah 

stabdhah 

satho 

uncontrolled 

without 

obstinate 

deceitful 


discrimination 


naiskrtiko-’lasah j 




malicious, idle 




II 

Vi&idi 

dlrghasutrl 

ca kartd 

tdmasa ucyate || 


despondent, procrastinating, and, worker of Darkness, is called. 


Rfigi 

impassioned, 
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The worker who is uncontrolled, without discrimi¬ 
nation, obstinate, deceitful, malicious, idle, despon¬ 
dent and procrastinating, is called of Darkness. 
Prakrta: Lassen renders as “Vilis”; Thomson as 
“without discrimination i.e. adopting a common mode 
of action, not varying with the nature of the thing to 
be done”; Telang “who has no application”. 

(29) 

TriRTforM srw i 

O 6 O C O 

Buddher-bhedam dhrtes-cai-va gunatas-trividham 

srnu | 

of understanding, of constancy, too, according to Strands 
distinction three-fold, listen 

c 

Procyamanam-asesena prthaktvena dhananjaya || 

to be declared fully severally O Dhananjaya! 

O Dhananjaya! listen to the threefold distinc¬ 
tion of understanding and of constancy also, accord¬ 
ing to Strands declared, fully and severally. 

(30) 

Pravrttim ca nivrttim ca karydkdrye bhayabhaye j 

action and inaction and, what should in fear and 

be done . fearlessness 
and what not 

smr trteT =? %% m 

Bandham moksam ca yd vetti buddhiji sd. 

bondage salvation and which, knows understanding that 

'TPT Srftawf I! 

Partha satviki ] | 

O Partha is of goodness. 
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The understanding which known action and in¬ 
action, what should be done and what not, fear and 
fearlessness, bondage and salvation, that understand¬ 
ing, O Partha!, is of goodness. 

(31) 

Yaya dharmam-adharmam ca 
by which right-wrong and 

cffw ^ i 

kdryam-cd-karyam-eva ca | 

what should be done too and 
and what not to be done 

Ayathdvat-prajdnati buddhili sa Partha rajasl || 

erroneously knows, understanding, that O Partha! is of 

Energy. 

That understanding by which one knows 

erroneously right and wrong, what should be done 
and also what should not be done, that O Partha! is of 
Energy. 

Ayathdvat: Lassen renders as “incongrue”; 

Bumouf as ‘confusement”; Thomson as “by which one 
takes a wrong view”; Dr. Lorinser as “nicht wie’s 
geziemend ist”; it corresponds to the French “comm© 
ilfaut”. ■ 

(32) 

. 3f!W WfafcT JTT 1 

Adharmam dharmam-iti yd manyate tamasd-vrta 

unrighteous- righteous- so which deems by darkness 

ness ness enveloped 
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srfe ; ?rr tt '4 rrwfr 11 

Sarvarthan-viparitarhs-ca-buddhih sa Partha tamasi |j 

all things in the reverse and the ,1 that O Partha of 

understanding J Darkness. 

Enveloped by darkness that understanding which 
deems unrighteousness as righteousness, all things in 
the reverse, O Partha! that is of Darkness. 

(33) 

sr^TT TOT STTTTO TO: iTTW^TOfTOT: I 

c 

Dhrtyd yaya dhdrayaie manahprdnendriyakriydh | 

by constancy by controls mind-life-senses-activities 
which 

*tt fTTfoppr n 

Yogenavyabhictirinya dhrtih sa Partha sdttviki jj 
by control-unwavering constancy that O Partha is of goodness. 

By which constancy one controls the activities of 
mind, life and senses, and by unwavering control, that 
constancy is of Goodness. 

Sankara says: “by the constant practice of pious 
meditation” and Sridhara “by an inner withholding 
from the objects of sense.” 

(34) 

TOT 3 STTWTS TO I 

Yayd tu dharmakamarthan-dhrtya dharayate-rjuna ] 

by but duty, desire, wealth, by constancy holds O Arjuna 
which 

snraro m n#i 

Prasahgena phaldkdhksi dhrtih sa Partha rdjasi ] | 

with attachment desire constancy that O Partha is of 

for fruit Energy. 
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But, O Arjuna! by which one holds with con¬ 
stancy to duty, desire and wealth, with attachment 
and desire for fruit, that constancy O Partha! is of 
Energy. 


(35) 

W 5fr* far^TST ^ I 

Yayd svapnam bhayam sokarii visadam madam-eva ca 

by sleep fear grief despondency, lust, also, and 

which 

H 3[fa: RT TT^T fTTRfff II 

na vimuncati durmedha dhrtih sa Partha tamasl jj 

not give up the stupid constancy that O Partha is of 

Darkness. 

The stupid constancy by which sleep, fear, grief, 
despondency and also lust is not given up, that 
O Partha is of Darkness. 


(36) 

fafasf sr<JT Jr « 

Sukham tv-idanim trividham srnu me bharatarsabha j 

happpiness but now three-fold listen from O Prince of the 

me Bharatas 

|:*irer ^ u 

Abhyasad-ramate yatra dukkhantam ca 

nigacchati || 

by habit rejoices wherein sorrow-end and reaches. 

But O Prince of Bharatas! now listen from me the 
three-fold happiness wherein by habit one rejoices 
and reaches the end of sorrow. 
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2TfT?7 facffas' 'TfWfl'SJTcftq'JW I 

Yat-tad-agre vi$am-iva pariiidrne-rnrtopamam [ 

that which at the beginning at the end nector-like 
poison as 

cTcgW ’TTfrf^ II 

Tat-sukham sdtvikam proktam-atmabuddhiprasada- 

jam |; 

that happiness of goodness is declared born of the serenity of 

one’s understanding. 

That happiness which, at the beginning is as poi¬ 
son, at the end like nector, is declared to be of good¬ 
ness and is born of the serenity of one’s understand¬ 
ing. 

[“Atmabuddhi prasddajam —Lassen: ‘E mentis 
ipsius serenitate nata” Telang’: It flows from the 
knowledge of the soul free from obscurity.” Thomson 
follows Lassen.] 


(38) 

c > 

Visayendriyasamyogdd-yat-tad-agre-mritopamam j 

objects of senses-by-contact that which nector-like 
at the beginning 

'rfcjnra v ■ rm- n 

Pari'haitievis&m-iva tat-sukham rdjasam smrtarh || 
at the end poison-like that happiness of Energy is thought of. 

That happiness, which, from contact of senses 
and objects of senses, is at the beginning nector-like, 
at the end like poison, is thought of as of Energy. 
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(39) 

=ar ^4 Jrt^TRTPPT: I 

Y ad-agre ca-nubandhe ca sukham mohanam-dtmanah | 

which at the and in its and happiness deludes self 
beginning consequence 

fi r srerer tptrcirq fTrrm’RJT^TR; ii 

Nidralasyapramadottham tat-tdmasam-udahrtam jj 
sleep-sloth-heedlessness-arising that of Darkness is declared. 

The happiness which at the beginning and in its 
consequences deludes self and arises out of sleep, 
sloth and heedlessness, that is declared of Darkness. 

(40) 

*T FKfct 'Tfspau =Tt fafe 3T q^T: I 

Na tad-’asti prthivyarh va dim devesu va punah j| 

not there is on earth or in heaven among ^ or again 

gods f 

SIfrftWRr 

Sattvam prakrtijair-muktam yad-ebhih 

creature born of nature, free from which from 

^Tff^r«pf«t: II 
syat-tribhir■ gunaih !| 
are, from three strands. 
Not is there a creature on earth, in heaven and 
again among gods, which is free from three strands, 
bom of Nature. 

(41) 

^ ttptt i 

■ Brahmanakgatriyavisam dudranam, ca paramtapa || 
of Brahmanas, K$atriyas, Vaisyas, of Sfcdras and O Parantapft 
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w>*rff®r srfjorearrfa ^p^wpiT: u 
Karmani pravibhaktdni svabhavaprabhavair-gunaih jj 

activities are distributed which prevail in nature, by Strands. 

O Parantapa, the activities of Brahmanas, Ksatri- 
yas, Vaisyas, and of Sudras are distributed by strands 
which prevail in their nature. 

(42) 

swr zrnm. tfNr , ^ i 

Sumo damas-tapah saucam ksantir-arjavam eva ca | 

serenity self-restraint, austerity purity forbearance uprightness 

and too 


J ndnam vijndnam-astikyam brahmakarma 

knowledge experience faith in religion brahmin’s duties 

I I 

N 

svabhavajam ]| 
Nature-bom. 

A Brahmin’s duties, born of his nature are 
serenity, self-restraint, austerity, purity, forbear¬ 
ance, uprightness, and also knowledge, experience 
and faith in religion. 

Astikyam: Lassen renders as “Fides in rebus 
divinis” Thomson: “belief in another world”; Burnouf 
“la connaissance des choses divines” The word asti 
from its derivative meaning implies something that 
exists eternally. Its negative nastika found in Manti 
(ii, 11) means a sceptic. Sir W. Jones renders the word 
as atheist”. 
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(43) 

%3fT 

Sauryarii tejo dhrtir-daksyarh yuddhe 

heroism vigour constancy resourcefulness in battle 

ca-pyapalayanam ( 
and too not fleeing 

Danam-isvarabhavas-ca ksatram karma svabhavajam jj 
generosity lordliness and of Ksatriya duties bom of Nature. 

The duties of Ksatriya born of Nature are heroism, 
vigour, constancy, resourcefulness, and not fleeing 
from battle, generosity and lordliness. 

(44) 

Krsi-goraksya-vanijyam vaisya-karma svabhdvajam i 

Agriculture trade Vaisya’s duties born of nature 

cow’s herding j 

paricaryatmakam karma siidrasya-pi svabhavajam |j 
of the type of service, work of Sudra also Nature-born. 

Vaisya’s duties, born of (his) nature are Agri¬ 
culture, herding the cows and trade; work of the type 
of service is that of Sudra, born of his nature. 

(45) 

, RT. I 

Sve sve karmany-abhiratah sarhsiddhiih labhate 

narafy J 

each his own in duty devoted perfection wins a man 
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firm: firfe wr fw^fkr n 

Svakarma-niratah siddhim yathti vindati tac-chrnu j| 

to his own duty perfection how attains that listen 

devoted (thou). 

Man wins perfection, (when) each to his own 
duty is devoted; how one attains perfection when 
devoted to his own duty, listen to that. 

(46) 

Yatah prawttir-bhutandrh yena sarvam-idam tatam ) 

From forthcoming of beings by whom all this is pervaded 
whom 

Svakarmana tam-abhyarcya siddhim vindati 
by own work Him worshipping perfection attains 

WffZ: II 
manavak || 

a man. 

From whom is the forthcoming of beings, by 
whom all this is pervaded, worshipping Him by doing 
his own work, a man attains perfection. 

(47) 

fwr: i 

Sreyan-svadharmo viguriah paradharmat-svanuftitat \ 

better one’s own religion though than another’s even 

imperfect religion well-performed 

^4 j4w4tf?r fafarnj n 

Svabhdvaniyatam karma kurvan-na-pnoti kilbi§am || 
by nature imposed work doing not attains any stain. 
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Better indeed is one’s own religion, though im¬ 
perfect, than another’s religion, though well-perform¬ 
ed; by doing work imposed by nature, one attains not 
any stain. 

(48) 

Sahajam karma kaunteya sadosam-api na tyajet | 

Natural work O Kaunteya! with faults even not give up 

RffrivT % ^tq-or ^-RrfMfTqr^n: 11 
Sarvarambha hi dosena dhumend-gnir-ivfi-vrtab. jl 
all enterprise indeed with faults by smoke the fire as covered. 

O Kaunteya! one’s natural work, though with 
faults, should not be given up; indeed, all enterprise 
is covered with faults as the fire is by smoke. 

(49) 

3[fe: facrTc*TT f^rTF'T?: I 

Asakta-buddhih sarvatra jitatma vigatasprhah | 

of unattached everywhere victorious desires relinquished 
understanding over Self 

Naiskarmyasiddhim paramam samnyasena-dhi- 
to worklassness-perfection Supreme by renunciation 

*r=5sfcr i 
gacchati j| 

attains to. 

One of unattached understanding, everywhere 
victorious over Self, desires relinquished, he, by re¬ 
nunciation, attains to the Supreme perfection through 
worklessness. 
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(50) 

ftrfe srrfo JT4Tf?r 
Siddhim prapto yathd-brahma tatka-pnoti 
perfection having attained how to Brahma so they attain 

forte it i 
nibodha me j 

learn from me 

<r*rfote fo?r 5THTtr jtt ttt ii 

Samase-naiva Kaunteya nistha jnanasya yd para |,j 
in brief O Kaunteya! consummation of that supreme, 
only knowledge 

Having attained prefection, how they attain Brahman- 
Learn (that) from me in brief only, O Kaunteya ! 
that supreme consummation of knowledge. 

(51) 

Buddhya visuddhayd yukto, dlirtyti-tmanam | 
by understanding pure controlled by constancy self 

for^r ^ | 
niyamya ca | 
restraining and 

TPltisft 31^^ xf II 

Sabdadin-vi§aydm§-tyaktva raga-dve$au-vyudasya ca j| 

sound and others things of "1 love hatred casting aside, and. 
sense abandoning j 

Controlled by pure understanding, and restrain¬ 
ing Self by constancy, abandoning sound, and other 
objects of sense, and casting aside love and hatred, 
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( 52 ) 


*5Ecmfr ^T^rmFrg': i 
Viviktasevl laghvasl yatavakkayamanasah, | 
seeking solitude eating little restraining body speech and mind 

#TRT R'RTrf^TrT: II 

o 

Dhyanayogaparo nityarn vairtigyam samupasritah j| 
in meditation intent ever in desirelessness taking refuge. 

Seeking solitude, eating little, restraining body, 
speech and mind, ever intent on meditation, and tak¬ 
ing refuge in desirelessness. 

( 53 ) 


3 





Aharhkararh 

balam darpam 

kamam krodham 

Self-conceit 

strength 

pride 

passion 

wrath 

i 

parigraharh 

possessions 

faJTSJT 

o 


STFcft 


fm ii 


Vimucya nirmamah, santo brahma bhuydya kalpate || 
abandoning egoless tranquil to Brahma becoming is fit. 

Abandoning self-conceit, stemgth, pride, pas¬ 
sion, wrath, possessions, egoless and tranquil, he is 
fit to become one with Brahman. . 

Parigraha: Lassen renders as “fastus”; Thomson by 
“avarice”, Burnouf as “Cortege”; Telang as, “all be¬ 
longings”. The word mean whatever a man may gather 
round him, 
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(54) 

5TfTW: SW5T1?JTT ?T Slfafo ^ I 

Brahmabhutah prasanndtma na socati na kanksati \ 
Brahman-becoming tranquil- neither grieves nor desires 
minded 

qm? ii 

O C\ O *\ «v 

Samah sarvesu bhutesu madbhaktim labhate par am jj 

equal to all creatures devotion to me, obtains supreme. 

Becoming Brahman, tranquil in mind, neither 
grieves nor desires, (regarding) all creatures alike, 
(he) obtains supreme devotion to Me. 

(55) 

srecirr tmtffRTHTfcr rtf^cr: i 

Bhaktya mdm-abhijdndti yavan-yas-ca-smi tattvatah j 
by devotion me recognises what who and am I, in truth 
cfcft JT1 rTf^cfT STlc^T fsRRT cT^^cTtTT II 

Tato mam tattvato jnatvd visate iadanantararh || 
then unto me in truth, knowing, enters thereafter. 

He recognises me by devotion—what and who I 
am in Truth; then knowing me in truth, he enters 
unto Me thereafter. 

(56) 

?Nr s P*mirf c r bst jtswspt: i 

S arvakarmdny-api soda kurvdno madvyapdsrayah | 
all works even always doing in me taking refuge 

'Rcsrarcre^ftfcr smwfr q tmawn n 
Matprasdddd-avdpnoti sasvatam padam-avyayam j| 
by my grace wins the eternal abode immutable. 
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Always even doing all works, taking refuge in 
Me he wins by my grace the eternal, immutable 
abode. 


(57) 

Cetasa sarvakarmani mayi samnyasya matparalj, | 
by thought all activities in me surrendering on me 

Rf^rT: *RRT ^ II 

N3 O 

Buddhiyogarh-upasritya mac-cittah satatam bhava jj 

to the understanding-practice, on me ever be. 

resorting, thought fixed. 

Surrendering on me in thought all work, resort¬ 
ing to the practice of understanding, with thought 
ever fixed on me. 

[Buddhi-yogam-upasritya: Lassen renders as 
“mentis devotione fretus”; Telang as “Practise devo¬ 
tion with the faculty of fixed resolution”; buddhi, is 
rendered in St. Peters. Diet as “absicht, vorsatz”. 

(58) 

Rf^TFT: fT#|irffar JT^SrT«rTWfT»STftr I 

Maccittah Sarvadurgani matpra&adat-tarisyasi | 

thought on me, all difficulties, by my grace, thou shalt 

surmount 

3T«r STfarfR- II 

Atha cet-tvam-ahamkaran-na sro?yasi vinaksyasi |j 

But if, thou, from self-conceit, not listen shalt perish. 

With thoughts on me, thou shalt surmount all 
difficulties by my grace; but if, from self-conceit, thou 
shalt not listen, (thou) shalt perish, 
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(59) 

ifw i 

Yad-ahamkaram-asritya na yotsya iti manyase | 

If to Self-conceit indulging not will fight so thinkest. 

fiprihr ar^rcrr^ siirfaw n 

Mithyai-sa vyavasdyas-te prakrtis-tvam niyoksyati j! 
vain this resolve of thine Nature thee shall compel. 

If indulging in self-conceit, thou thinkest that 
(thou) shalt not fight, vain is thy resolve, Nature shall 
compel thee. 

(60) 

^fh%2r faro: wn- 

Svabhavajena kaunteya nibaddhah svena karmana j 

by Nature-born O Kaunteya! bound by own actions 

srt ercrii 

Kartum ne-cchasi yan-mohdtkarisyasy-avaso-pi tat j j 

to act not wishest by reason of delusion shalt do against of 

even that. 

O Kaunteya! bound by thy own actions born of 
Nature, thou wishest not to act by reason of delusion, 
thou shalt do that even against (thy will). 

(61) 

Uvarah sarvabhutandm hrddese-’rjuna titfati | 

Lord of all creatures in the hearts O Arjuna abides 

wrw?r^j5rr#r *nw i 

Bhramayan-sarvabhutani yantrarudhani mayaya || 

spins round, all beings, on the machine set, by delusive 

power. 
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The Lord abides in the heart of all creatures, and 
by his delusive power spins round all beings set on 
the machine. 


(62) 


eft? snyf i 

Tam-eva saranam gaccha sarvabhavena bharata J 
Him alone for refuge seek with all thy being O Bharata! 

rrc??TRr?TTT STTfaf S«TPT 
T atprasfidat-param santim sthdnam 
by his grace supreme peace place 

5TT^Tf% 5TR^dTT II 
prdpsyasi s&svatam ;]| 
shalt get eternal. 

O Bharata! seek Him alone for refuge with all 
thy being; by His grace shalt thou get supreme peace 
and place eternal. 

sarvabhavena: Lassen renders as “Omni re- 
verentia”; Thomson “in every state of life”; Burnouf as 
‘de toute ton ame” Madhusudana explains as 
“by heart and voice and deed”. 

(63) 

% a mreiT cr jT^rr^rar w i 

hi te jMnam-akhyatam guhydd-guhyataram mayd | 

Thus to knowledge has been of more mysterious by me 
thee declared mysteries 

cT^TT f* II 

Vimrsyai-tad-ase^eixa yathe-cchasi tathd kuru || 
reflect on this fully as thou wishest, then do thou* 
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Thus, to thee, has been declared, (this) know¬ 
ledge by me, more mysterious than any other mystery; 
fully reflect on this, and then do thou as thou wishest. 

(64) 


*PT*TFRnT ¥PT: «rW $ WT- I 

'■J ' C\ c o 

Sarvaguhyatamam bhuyah srnu me paramam vacah j 

of all the mysteries the again, listen, my supreme words, 
greatest 

rr ^fjrfcT cT^TT STCRTTfa %PT II 

Isto-’si me drdham-iti tato vaksyami te hitarh |j 

dear art thou to me, exceedingly, so, shall speak thy weal. 

Listen to my Supreme words, the greatest 
mystery of all; exceedingly dear art thou to me, so 
shall I speak thy weal. 

(65) 

TT^rrn ■are trarret *tt i 

Manmana bhava madbhakto madydjl mam 

namaskuru j 

mind fixed be, my votary, my sacrifices to me do 
on me, reverence 

wt ^ srftrcH fipftsfa % | 

Mam-evai-syasi satyam te pratijane priyo-si me j| 

to me, only, he true, to “V my promise, dear art thou 
thou shaltcome, thee,/ to me. 

By (thy) mind fixed on me, be thou my votary, 
my sacrifices do reverence to me; thou shalt come to 
me only; true to thee is my promise, dear art thou to 
me. 



CHAPTER XVIII 


441 

( 66 ) 

SFN 9T5f | 

Sarvadharman-parityajya mam-ekam saranam vraja \ 
all religions abandoning me alone to refuge come 

arg c 5 n tfisTfa'anfa *tt 11 

Aharh tvd sarvapdpebhyo wok say isy ami md sucah : 

I thee from all sins, shall release, don’t grieve. 

Abandoning all religions, come to take refuge in 
me alone. I shall release thee from all sins; grieve 
not. 

sarvadharman parityajya: Lassen renders as 
“cunctis religionibus dimissis”; Telang as “forsaking 
all thy duties”; Burnouf and Lorinser add ‘other’ to 
‘duties’; Sridhara says “All these duties will be done 
in the worship of Me”. 

(67) 

?? % STRTT^*FT*r WROT I 

Idam te ndtapaskaya ndbhaktaya kaddcana | 

This to thee one who is not not one who never 
austere in life is my devotee. 

*r ^ ^ JTt || 

Na casusfusave vdcyam na ca mam yo-’bhyasuyati || 

not and who does be told not, and, to 1 who abuses, 
no service f me, J 

Never by thee should this be told to one who is 
not austere in life, note one who is not my devotee, 
nor one who does no service, nor one who abuses me. 

There is probably reference to the Saivyas, who 
tyorship Siva as the Supreme Being. There was a 
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strong rivalry between this group and the Vaisnavas or 
worshippers of Visnu. Besides this, there were other 
groups who cared little either for Vi$nu of Siva, who 
desired only worldly enjoyments. The reference is 
to all these groups. 

( 68 ) 

Ya idarn paramam guhyam 
who this supreme mystery 

madbhaktesv-abhidhasyati j 
to my devotees shall teach 

TrfJT TTt fc5TT 
Bhaktim. mayi param krtva 
devotion to me 'supreme, doing, 

*TT*T#<sri;i| flf3T7r: 11 
mam-evai-syaty-asamsaydh || 

to me, alone, come without doubt. 

He who shall teach this supreme mystery to my 
devotees, showing supreme devotion to me, to me 
alone comes he without doubt. 

(69) 

5T * frq-frtm : | 

Na ca tasman-manusyesu kascin me priyahrttamah | 

not and than his among men any to me whose service 

is dearer 
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*rfarTT h ^ Jr frnrcm srfaii 

Bhavitd na ca me tasmad-anyah priyatciro bhuvi || 

shall be not and to me than him another dearer in the 

world. 

Not among men any whose service is dearer to 
me than his; nor shall be another dearer to me than 


him in the 

world. 

(70) 



=sr *r 



Adhyesyate 

ya 

imam 

dharmyam 

shall study, 

and who 

this 

sacred 




^crrenmr: 1 

samvadam-avayoh 




conversation of us two 



?Z\ 


Jnanayajnena tenti-ham-istah 

syam-iti me matih |j 


with the sacrifice 'l by him I shall be so my thought, 
of knowledge Jam worshipped 

He who shall study this sacred conversation of 
us two, by him shall I have been worshipped with 
the sacrifice of knowledge, so is my thought. 


} 


(71) 

c o 

srnuyad-api 
and hear though 


Sraddhavdn-anasuyas-ca 

one who has who does 

faith, not murmer 

wtsfit tr«Rr: 

•o -o 

So-pi muktah subhdml-lokdn-prdpnuyat 
he too being released happy worlds shall attain 


ZTT I 
yo narah, | 
such man 
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■ ywiMiq H 

punyakarmanam jj 
of men of holy deeds. 
One who has faith and who does not murmur, 
such a man though hears, he too is released, (and) 
shall attain to the happy worlds of men of holy deeds. 

(72) 

tt '4 %wmi 

Kaccid-etac-chrutam partha tvayai-ktigrena cetasd j 
Has this been heard O Partha by thee with attentive mind 

SFTQ-pT «R"PT II 

Kaccid-ajhanasammohah pranaslaste dhanamjaya || 
Has the ignorance-delusion been destroyed thy O Dhananjaya. 

O Partha! has this been heard by thee with an 
attentive mind? Has thy delusion of ignorance been 
destroyed, O Dhanamjaya? 

(73) 

(Arjuna uvcica) 

T^TcT I 

Nastomohahsmrtir-labdhd tvat-prasadan-mayd-’ Cyuta ] 

destroyed delusion memory gaining by thy grace by me O 

Acyuta 

ftqRffsfor rW II 

Sthito-’smi gatasamdehali karisye vacanam tava |j 
I stand firm doubt dispelled shall act words thine. 

My delusion (is) destroyed, O Acyuta, by me 
memory is gained by, thy grace. I stand firm, doubt 
dispelled and shall act (according to) thine words, 
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smrtir labdha: Smrti =. (1) memory (2) the 
system of dectrines received by tradition as distin¬ 
guished from Sruti or revelation. Lassen renders as 
“recordatio est accepta a me”; Burnouf as “J’ai recu 
la sainte tradition” Lorinser and Galanos accept this 
meaning; Telang renders as “I recollect myself'. 
Hindu commentators explain that he had regained his 
proper form. So a wide difference in the translation 
of this word is evident. 


( 74 ) 


(Samjaya uvdca ) 

Sam jay a spoke 

Ity-aham vasudevasya pdrthasya ca mahatmanah j 
Thus I of Vasudeva of Partha and great-souls 

Sarhvadam-imam-asrausarii-adbhutam romaharsai).am jj 
conversation this I heard marvellous thrilling. 

Thus I heard this conversation of the great souls 
—of Vasudeva (Krsna) and of Partha; this is marvel¬ 
lous and thrilling, 

(75) 


<?T*T I 

Vyd$aprasddac-chrutav&n-etad-guhyam~aham pa ram | 

by Vyasa’s-grace, I have heard this mystery I 


supreme 
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zfttf u 

Yogam yogesvardUkrsndt-sdksdt-kathayatah svayam jj 

doctrine from Lord from himself as was told by himself, 
of control of control J Krsna 

By the grace of Vyasa have I heard this supreme 
mystery—the doctrine of control from Krsna, the 
Lord of Control, as was told by himself. 

(76) 

*f*rrc7T 

C 

Rajan-samsmrtya samsmrtya 
O king! remembering remembering 

’rerefawwi; i 

samvddam-imam-adbhutam | 
the conversation this wonderful 

grot ^ jjuff: n 

Kesavarjunayoh pun-yam hrsydmi ca muhur-muhnli j' 

of Kesava and sacred I rejoice and moment by moment. 

Arjuna 

O King! remembering again and again this won¬ 
derful and sacred conversation of KeSava (Kr$na) and 
Arjuna, I rejoice every moment. 

(77) 

C C N 'C 

Tac-ca samsmrtya samsmrtya rupam-atyadbhutam ■ 

that and remembering remembering form most wonderful 

hareh | 
pf Harj 
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fawft % ? 3^: g* || 

Vismayo me mahan rajan-hrsydmi ca punah p unah :J 
amazement mine great O king I rejoice and again again. 

And remembering again and again that most 
wonderful form of Hari (Kr§na) great is my amaze¬ 
ment, O King! I rejoice again and again. 

(78) 

f^TT *PT TT«ff | 

Yatra yogesvarah krsno yatra pdrtho dhanurdharah \ 

where Lord of Kr?na where Partha the bowman 
Control 

jftfa-JTftpTR II 

Tatra srlr-vijayo bhutir-dhruvti nxtir matir mamo H 

there fortune victory welfare certain morality opinion mine. 

Where Ksrna, the Lord of Control is, where 
Partha, the bowman is, there fortune, victory, wel¬ 
fare and morality is certain, this is my opinion. 

Iti §rimad-bhagavadgitdsu-pani$atsuBrahmavidyayam 

Thus in the Bhagavadgita in the Upanishad in ,the knowledge of 

Brahma 


yogadastre srik$rnarjunasarhvade 

in the Scripture of Devotion, in the conversation between Krsn* 
and Arjuna. * ’ 
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^rm^^tsarrir: n 

samnyasayogo-nama-stadaso-’dhyayah |i 

Devotion through release named eighteenth chapter 
and renunciation. 


Here ends the Bhagavadglta. 

Thus in the Bhagavadgita-Upanishad in the 
knowledge of Brahma, in the Scripture of devotion, in 
the Conversation between Krsna and Arjuna,—the 
eighteenth Chapter named Devotion through Release 
and Renunciation. 
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